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Abstract 
Chapter I: Introduction 
The study comprises five chapters. The first chapter, "Introduction: 
Nature and Scope of the Study", which has two sections, presents an 
account of Shaw's and Iqbal's shaping as philosopher-dramatist and 
philosopher-poet respectively and traces the influences and the 
systematical bearings of the philosophical resources in them. It holds that 
Shaw acquired his serious philosophical bias from the absence of faith in 
Christianity or from a search for the alternatives. His vast study and 
interest in reading provided him with quality information regarding 
various aspects of life. In spite of the fact that there were all sorts of wants 
and worries in his early life, Shaw kept on searching fresh avenues of hope 
and knowledge. Some of Shaw's philosophy was rooted in his personal 
experiences, but being an avid reader, he did receive impressions from 
various philosophers as well. He was mainly indebted to Marx, Lamarck, 
Schopenhauer, Nietzsche and Bergson. 
Iqbal, as Nicholson has observed, was a man ahead of his age. 
Obviously at times, he seems to be in disagreement with his age. The 
statement aptly discloses the temperament and philosophical urges of the 
poet. The Sufi tradition was the main dominating influence on the cultural 
and intellectual life of the then society. Iqbal received this influence from 
his father Noor Mohammad, a saintly old man who mostly kept in the 
company of Sufis. Before 1905 Iqbal reflected the same familiar mystic and 
existential approach to life and poetry. When Iqbal went to Europe for 
higher studies,, he was highly impressed by the action oriented western 
society. This reminded him of his own community's stagnation and thus 
his idea of Suflsm or mysticism underwent a radical change. Here one 
should not forget that though Iqbal drew inspiration ft-om the works of 
English authors and teachers, his background was essentially Islamic. Iqbal 
wanted to bring the life-giving waters of love to the arid intellectualism of 
the West, and the dynamics of the Western life to the static and often 
ascetic Eastern view of life. This change in his attitude for Sufism was the 
result of the gospel of everlasting movement and volition which he wished 
to preach to his fellow men. It was the education received in the West that 
enabled Iqbal to arrive at a better and perhaps more vital interpretation of 
'The Quran'. 
Chapter II: Vitalism— A Historical and Critical Appraisal 
The second chapter "Vitalism: A Critique—A Historical and Critical 
Appraisal" attempts to define the term 'Vitalism' and unfolds the scope of 
the application of the term to the works of Shaw and Iqbal. It also includes 
the historical and philosophical background which facilitates to analyze 
the main concern of the work in the succeeding chapters. 
Chapter III: Post-Darwinism 
The third chapter, "Shaw: Post-Darwinism" gives a comprehensive 
account of the thematic concerns of Shaw's ideology in his major plays 
Man and Superman, Back to Methuselah and other plays which are 
impregnated with vitalistic trends. It discusses how all biological, 
economic, meta-biological and religious themes of Bernard Shaw are 
suffused with vitaUstic insights. Whether 'pleasant' comedies or 
'unpleasant' tragedies, all plays of Shaw are aptly called his personal 
confessions and thoughtful philosophic documents for social betterment. It 
also underlines all the concepts of superman as hero or new woman as 
heroine which are based on his acute sense of apprehension of will as the 
main driving force behind all conscious or unconscious activities of human 
beings. It is remarkable to note that Shaw never tries to glorify any 
character, rather he reveals his or her originality and vitality. Louka 
evolves with her clear sighted will to seek Sergious as her lover than a 
traditional male servant with a design to dominate her. Candida, Ann and 
Eliza Doolittle are all expositions of the life force that does not permit them 
to fall into illusions. Saint Joan, Tanner and Bluntchli are great champions 
of creative will and, in the process of their development, they achieve the 
expected results and gains. The ultimate celebration of life and vitality is 
the undercurrent of some of Shaw's greatest plays. In these plays, Shaw 
proves the insignificance of external institutions and projects the inner 
essence of life as vitalistic and evolutionary. In popular drama, Shaw finds 
himself restricted but in Man and Superman and Back to Methuselah he 
introduces abstract and unreal time and space where his philosophy of 
vitalism finds complete expression. 
Chapter IV: Iqbal: A Re-assessment 
The fourth chapter, "Iqbal: A Reassessment" sets forth the systematical 
bearings of the philosophical resources in Iqbal's poems and prose 
writings. The chapter includes those poems which are impregnated with 
vitalistic trends. The aim of this section is to focus on Western 
philosophical thoughts and the Islamic version and interpretation of the 
religious text of the Quran. The vital reinterpretation of Islamic concepts 
like Prayer, God, Creativity, Man, Ego and Selfhood are discernible in the 
works of Iqbal. The chapter attempts to show how Iqbal has used these 
vitalistic trends to revitalize Islam and religious faith and projected his 
visionary approach which closely resembles the modern concept of 
globalization. 
A section is devoted in this chapter to justify Iqbal's attack on Sufism 
as a vital act of tremendous will to revitalize Islamic ideas and harmonize 
them with the modern understanding of life as action. Iqbal was conscious 
of this wonderful task which he had undertaken for the service and 
betterment of his community. Here it is in the fitness of things to record 
that Iqbal only attacked the ascetic, world neglecting and life- destroying 
theory of Sufism. The real Sufistic order, according to Iqbal, is dynamic, 
pragmatic and inspired by spiritual vision. 
Here a brief analysis of his early poetry has been made in order to 
show the inherent traditional fervor which characterises his work. 
Besides, an attempt has also been made to underline the dynamic imagery 
that infused his message. His early poetry reflects how he was drawn to a 
half vitalistic and half dynamic apprehension of life. As a creative artist, 
Iqbal was committed to a special mission, which is discernible in his later 
poetry and prose wherein he talks about the metaphysical destiny of 
human creation in vitalistic terms. 
Chapter V: Conclusion 
The fifth chapter "Conclusion" has a chart that unfolds the points of 
contact, affinity and comparison between Shaw and Iqbal. This chapter 
presents Shaw's and Iqbal's different purposes and perspectives in dealing 
with vitalistic elements in their works. Through this discussion, an attempt 
has been made to demonstrate that Shaw desired universality through his 
exposure to vitalistic trends in literature and philosophy while Iqbal 
utilized a vital apprehension of life as an insight for the reawakening of 
Muslims in India. He revitalized and reinterpreted Islam in the light of 
Western thought. 
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Preface 
Preface 
On the face of It there is little that is common between Bernard Shaw, 
the Anglo-Irish, iconoclastic champion of Creative Evolution and iqbal, the 
visionary poet of the East, except the fact that they were contemporaries— Iqbal 
was born about a decade and a half after Shaw— though the dramatist outlived 
the poet by twelve years. Shaw was torn out of his Christian context by the 
Darwinian onslaught on traditional faith though his incisive and puritanical mind 
filled the vacuum by a religious philosophy of sorts and of his own making. Iqbal, 
on the other hand, engaged himself in the lifelong task of retrieving Islam from its 
crust of dead conventionality and meaningless ritualism. Notwithstanding his 
debt to Bunyan, Blake, Shelley and Nietzsche, Shaw remained convinced about 
the efficacy of reason and common sense while Iqbal, like his great forbear, the 
Persian poet, Rumi, was a champion of intuition and love. Shaw was non-
Preface 
conformist in a general sense of the word, linked to no orthodoxies; Iqbal, on the 
other hand, and notwithstanding his universal appeal, at least appeared to 
belong to the forms of a specific religious faith. Moreover, there is the obvious 
difference that while Shaw was a prose dramatist, Iqbal was a poet. 
Keeping these and other differences in mind, a comparative study of Shaw 
and Iqbal would seem to be futile, however, before arriving at such a sweeping 
conclusion, it would be worthwhile to recall that they did have something vitally 
important in common— their commitment to the vitalistic view of life. Both Shaw 
and Iqbal share a common source of inspiration— the stream of thought in the 
nineteenth century commonly known as vitalism. 
The present work "Vitalistic Trends in the Writings of Shaw and Iqbal: A 
Comparative Study" is an attempt to study the provenance of themes derived 
from vitalism in the plays of Bernard Shaw and the poetry of Iqbal. It needs to be 
emphasized here that it is not a study to trace technical and philosophical 
vitalism as an organized movement in the works of Shaw and Iqbal. However, 
efforts have been made to show how vitalistic insights that both derived through 
their personal experiences appeared in their respective works. Both Shaw and 
Iqbal were so prolific writers and most of their works have been so thoroughly 
discussed that it is difficult to evaluate all of them in such a limited scope of this 
work. Therefore, only selected works of Shaw and Iqbal that bear direct 
expression of vitalistic trends, have been kept under the purview of this study. 
English and Urdu translations of Iqbal's selected Persian poems have been used 
because of the unfamiliarity of the researcher with the Persian script. To facilitate 
bilingual readers, English translations of Urdu phrases and titles of the Urdu 
Preface 
poems used in the thesis have been given in Appendix I. Appendix II contains 
Urdu versions of the transliterated English couplets used in the thesis. 
It is difficult to acknowledge the contribution of all those concerned 
friends and affectionate teachers who helped me at different stages of the 
completion of this thesis. I was initially registered to work under the 
supervision of Professor Maqbool Hasan Khan. I could not submit before his 
retirement and had to apply for supplication of this thesis as a teacher 
candidate. Though, formally he is not my supervisor now^but the very concept 
of this kind of study was suggested by him. 1 thank him immensely for his 
meticulous supervision and valuable guidance. I now realize and can 
appreciate how profusely I have been benefited by his fruitful deliberations 
not only for this thesis but for framing more comprehensive insight about 
many lesser known areas of knowledge. This work provided me a rare 
privilege to be associated with such a scholarly and benevolent teacher. 
I would like to express my profound sense of gratitude to Professor A. 
R. Kidwai and late Professor N. H. Jafri for their keen interest in this topic and 
also for nurturing my faith in the validity of comparative study in this area, to 
Professor Viqar Hussain for close reading of the final typed version and 
valuable suggestions for improvement of the content of this thesis. I would 
also like to express my sincere thanks to Dr. M, R. khan for initial round of 
proof—reading and encouragement. Dr. Nishat Zaidi for translation ideas that 
proved very useful for this work, and my senior colleagues Professor S. K. 
Sharma and Karuna Sharma for their unconditional support and consistent 
faith in my capacities. 1 would also like to thank my friends Dr. Rashmi Attri, 
Muhib and Javed Ahmad for their constant encouragement and good wishes. 
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and for their ever cooperative attitudes at all levels, thanks are also due to my 
students Ashaq, Nazim, Sakina and Zoya and my typist Sohail for deligent 
work. 
This thesis has been a source of rich and diverse experiential value for 
me. It would be prudent to mention here that during the course of completion 
of my thesis I had to undergo certain unnerving moments, which seemingly 
had a deterrent effect on me. However, I now realize and appreciate that their 
criticism had never been purely to criticize my efforts rather it has now added 
to my academic repertoire. I can't ignore my daughters Anam and Alvina and 
thank them for their long and patient wait to get their now much relieved 
mother back. What eventually led me to complete this work was a mysterious 
sense of void that I experienced after losing my parents recently. 1 humbly 
dedicate this thesis to them. 1 wish this fulfills a commitment to them and 
may add distinct contentment and a creative vital joy to my existence. 
Aligarh Samina Khan 
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Chapter I 
Introduction: Nature and Scope of the Study 
Nature and scope of the study 
The two later-day 'prophets'— the great twentieth century British 
playwright George Bernard Shaw and the equally, if not more, the well 
known Indian poet Allama Mohammad Iqbal— had something vitally 
important in common: their commitment to the vitalistic view of life. In 
their affirmation of the primacy of life in the ultimate scheme of things they 
were at one; and this not just as a mere rhetorical gesture but as part of a 
well-considered view of life. What brings Shaw and Iqbal together is their 
sharing of a common source of inspiration: the stream of thought in the 
nineteenth century now commonly known as vitalism. Iqbal utilized his 
vitalism for the sake of a Muslim renaissance after the trauma of 1857. As 
far as Shaw is concerned, he found in vitalism a substitute for his lack of 
faith in Christianity. To establish Shaw's lack of faith in Christianity and 
Iqbal's concern for Muslim renaissance, it is important to have a brief 
analysis of their childhood, family and social surroundings that shaped 
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vitalism In them. 
Shaw was born on 26*^  July 1856 at Upper Synge Street, Dublin. 
Shaw's family was of Protestant faith in a society where the majority was 
Catholic. His parents, George Carr and Luclnda Elizabeth Curly Shaw, were 
Protestants and their financial condition was rather unsound. Shaw's 
mother was a singer and pianist and her love for music had a profound 
effect in shaping Shaw's creative spirit. Shaw otherwise had a loveless 
surrounding. His mother deserted the house and left for England. Shaw 
painfully reflects "Happiness is never my aim like Einstein, I am neither lf)appy 
nor want to be" (Bentley, 1952, p72). To fill this emotional vacuum, Shaw 
indulged in writing and he has admitted that writing came naturally to him 
and he never felt inclined to write anymore than to breathe. 
Shaw's search for the alternative began with his utter distrust of 
Christianity. His father always used to make fun of the Bible as "a book of 
lies" and Shaw himself confessed that he believed for neariy thirty years 
that "Christ was not crucified but was seen running away down the other 
side of the hill of Calvary" (Bentley, 1952, p72). To sum up in the words of 
Eric Bentley, "Shaw's eariiest background was mildly Christian, The freedom 
of attitude, which Shaw inherited from home, made it quite easy for him to 
form a belief in No God" (Bentley, 1952, p72). This negative aspect of 
religion and the rejection of any religious faith in Christianity enthused 
Shaw to fill the vacuum. A positive outcome emerging from this (i.e., the 
absence of love and faith) made Shaw a voracious reader. He became a 
frequent visitor at the Dublin National Gallery and the British Museum 
Library. In his search for an alternative to Christianity "Shaw chanced upon 
to read Kari Marx in a French version at the British Museum and that was a 
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turning point in his life and he became a society, a man with some 
business" (Handerson, 1932, PP151-152). Shaw joined the Fabian society and 
came in touch with Ibsen's views, as reflected in his plays of social criticism. 
Shaw began as a novelist and also wrote a few articles on various 
subjects but could not achieve recognition. With the help of William Archer 
and Sidney Webb, Shaw wrote on art and music criticism for weekly 
magazines. Shaw's eariy failures made him a little harsh and a person who 
preferred to be careful and reserved Intellectually, but it did mar his 
aesthetic love for life, art and literature. 
Kad Marx and his ideas of social equality influenced Shaw more in 
the historical context of London. Increasing unemployment and 
widespread poverty affected him deeply and made him adopt a more liberal 
outlook towards the common man. One of his unpublished manuscripts 
contains the following account: 
"In short, we must mal?e a religion of socialism. We must fall bach 
on our will to socialism, and resort to our reason only to find out 
the ways and means. And this we can do only if we conceive the 
will as a creative energy as Lamarcb did, and totally renounce 
and adjure Darwinism" (Bentley, 1952, p71). 
Shaw attempted to fill the religion induced vacuum through three 
available theological and philosophical attitudes—the old fashioned 
theology, Christian ethics of modern free thought and the philosophy of 
will. Shaw accepted the third as the more optimistic and affirmative 
psychology of will. He was inspired by the Romantics and asserted that 
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"Man Is primarily a feeling, not a thinking animal" (Bentley, 1952, p72). For 
Shaw 'thought is passion' and there is no antithesis here. Shaw's attitude 
here is anti-rationalistic but not anti-scientific. The idea of will and its 
manifestation has been desired by Schopenhauer and Ibsen. For Shaw too 
Will is the main driving force of human existence. But Shaw also discarded 
the negative and self denying tendencies of Schopenhauer's will like Iqbal 
in his celebration of the selfhood and its potentiality. The concept of will in 
Shaw is evolutionary; however, ft is abstract as in Darwin's theory of natural 
selection and survival of the fittest. Shaw does experience the difficulty in 
maintaining any single faith either as an evolutionist or a vitalist. If he 
chooses to be an evolutionist, he may be confused as a proponent of the 
Darwinian view of life and if he prefers to be a vitalist, he would be 
understood as a materialist in biological terms. 
To overcome this dilemma Shaw finds his answer in creative 
evolution as expounded by Lamarck, a French philosopher, biologist and 
formulator of the first comprehensive theory of evolution. Lamarck 
affected a breakthrough in the evolutionary concept of nature by bringing 
together some line of thought. According to Lamarck, the history of living 
things on earth reveals a steady increase in the complexity of their 
organization, a process by which they have also been perfected. The 
perfecting power is inherent in nature. He holds "Nature has produced all 
the species of animals in succession, beginning with the most imperfect and 
ending with tlje most perfect" (Encyclopedia, Vol. IV, 'Lamarck', P374). 
Man, according to Lamarck, exemplifies the highest excellence of bodily 
organization. Therefore, man is capable of judging the animals by their 
lowest and the highest forms. Here Lamarck's evolutionism appears to be 
in sharp contrast to that of Darwin. The general perfecting tendency in 
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nature accounts for will and will to act and need of act to generate a new 
organ. 
Continuing in the Lamarckian vein Shaw established that if man wills 
r 
something, he will in future generate it and then will actualize the idea in 
life. Shaw presents this idea as a fantasy in the fifth chapter entitled "As far 
as Thought can Reach" in his play Back to Methuselah. He says that in the 
year 31920, when human babies will not have been born but would have 
hatched out of huge eggs, the new boms will feel impelled to make love to 
each other for the first two years of their life. This far-fetched flight of 
imagination seems to be against the very Institution of marriage. It falls 
close to the concept of Lamarck regarding the perfecting tendencies of 
nature and creative evolution. 
For Shaw nothing is meaningless except for the vitalistic side which is 
the only one that can be appropriated to his philosophy. He became a 
willing champion of Buffoon, Lamarck and Butler against Darwin, Huxley 
and Weisman. He stood firmly against determinism with a free will and 
neglected mechanism and materialism in a romantic manner. It is a fallacy 
that Shaw denied Natural Selection altogether. He says: "Natural Selection 
must have played an immense part in adopting life to our planet but it is 
Creative Evolution that adopts the planet to our continual aspiration to 
greater knowledge and greater power" (Encyclopedia, Vol. IV, p374). 
Shaw ultimately visualizes that the real problem begins when life is 
viewed poetically rather than mechanically, religiously rather than 
scientifically. The search for an alternative to Christianity or logical, 
biological existence ended in 'Life Force'. His ideal was life, the 
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intensification and glorification of the vitality and mystic urge of the race. 
Shaw further explains the philosophic significance of his adoption of ' Life 
Force' as a vital mode of existence: 
I haue called it 'Life Force' and the evolutionary appetite. 
Bergson. elan Vital and Kant caiiecf it the 'Categorical 
imperative' and Shattespeare the "divinity that shapes our 
ends". They all come to the same thing; a mysterious drive 
towards greater power over our circumstances and deeper 
understanding of nature in pursuit of which men and women 
will rish death as explorers or martyrs and sacrifice their personal 
comfort and safety against all prudence, all probability, all 
common sense. We must wort? for the survival and development 
as If we are creation's last word (Bentley, 1952, p72). 
Shaw thus presented the acceptance of evolutionary theory in a 
crude biological sense and later modified it and presented In a popular 
manner In Man and Superman and in a more philosophical manner in Back to 
Methuselah which would be analysed In detail In the further exploration of 
these two plays separately In the sections to follow. 
Shaw acquired his serious philosophical bias from the absence of 
faith in Christianity or a search for the alternatives. His vast study and 
interest in reading made him informally-orientated regarding the nature of 
life. In spite of the fact that there were all sorts of wants and worries In his 
eariy life, Shaw kept on searching fresh avenues of hope and knowledge. 
Some of Shaw's philosophy was rooted In his personal experience but 
having a scholariy bent of mind, he read a lot and was profoundly 
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influenced by various philosophers as well. He was mainly indebted to 
Marx, Lamarck, Schopenhauer, Nietzsche and Bergson, 
Shaw imbibed his ideas of vital economy from Marx and this 
economic freedom made his characters appear a little intellectually dry as 
well as unromantic. The preference of Bluntchhi in Arms and the Man to 
Sergius, a romantic hero, is mainly economic. Candida finds her husband 
more capable and responsible than the wholehearted emotional self of the 
young poet Eugene Marchbank. The basis here too is financial and social 
security. He has a theory of life, in a comprehensive and fundamental sense, 
but it is not so well established. 
"The philosophy of 'Life Force' is central to all his theory of 
evolution. His idea of 'Life Force' is not purposeless as the Will in 
Schopenhauer. He regards the Will which he calls the life force as 
groundless, as beyond the principle of sufficient reason, but it has, 
according to him, a profound purpose that guides its activities and 
that pre-supposes evolution or betterment" (Gupta, 1974, p67). 
There were certain inconsistencies in the life of Bernard Shaw, but 
not in his plays and thoughts, Shaw improved with every play and achieved 
a remarkable perfection in all aspects. Purposes, Will, Life are the 
cornerstones of Shaw's philosophy. The Will is the driving force of the 
Lamarckian evolution; Shaw too adopts it in a Neo- Lamarckian sense. 
Losing faith in particular prescribed norms of a religious cult (Christianity in 
the case of Shaw) does not strictly establish a person as an atheist. Shaw is 
not a non-believer; rather his faith in life and its energies is so 
overwhelming that the vision of human perfection appears to be his 
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ceaseless endeavour, personal philosophy and to some extent, his religion. 
Morally speaking, Shaw can not be regarded as an atheist because he never 
could afford to overlook his responsibilities as a serious thinker, social 
reformer and meditator of life. 
Shaw is a metaphysical philosopher but we may categorise his plays, 
specially Man and Superman, as a biological comedy with spiritual 
overtones. The central theme of the play is Shaw's anthropological myth 
that woman is the prime mover in the evolutionary process. The very idea 
of woman, being the dream of a poet. Is discarded by Shaw and throughout 
in his plays women are found playing their biological roles in the 
evolutionary process. He feels that they are biologically superior and in 
their aims and missions they are more useful for mankind. Tanner's pursuit 
by Ann is not comic, as she is going to accomplish the objective of the 'Life 
Force' which urges man and woman to co-operate together and breed a 
better race. 
Shaw is partly influenced by Bergson's doctrine of creative evolution 
and the advanced views on selective breeding by Schopenhauer, Nietzsche 
and Samuel Butler. Shaw reflects on man-woman relationship as a scientist 
philosopher and ultimately finds them in the grip of 'Life Force'. A 
philosophical man like Tanner, in A/Ian and Superman, also surrenders to 
Ann's irresistible Life Force: "I am in the grip of 'Life Force' " {Man and 
Superman, act IV). All traditional romantic frivolities regarding love, honour, 
morality, virtue, chastity, constancy, marriage are strongly discarded by 
Shaw on the ground of his philosophical and biological interpretation. 
Shaw is suffused with vitalistic philosophy so much that he even 
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intermingles all his concepts of social and ethical nature into the vital 
apprehension of the universe. He believes in evolution and inner education, 
forma! or informal, as a means of transformation. His characters and 
dramatic situations have equal pace and evolution through the passage of 
time and incidents. Ann keeps on chasing Tanner in Man and Superman till 
he transforms his views about marriage and surrenders to her 'Life Force'. 
Raina revises her views about war and romance in Arms and the Man and 
ends up with giving Bluntchli preference over Sergious. Candida returns to 
her husband even after the romantic advances of her poet-lover, 
Marchbank. Her distinguishing instinct is the philosophic evolution depicted 
by Shaw. Several such instances are available in his plays to support the 
view that Shaw's philosophic concern is vitalistic in both biological and 
metabiological apprehension of the reality. 
Iqbal's vitalistic concerns shall now be dealt with the historical 
movement against which his dynamic and pragmatic theory of life was 
fashioned. The objective here is to show that classical Islam and the past 
glory of the community brought a general environment of apathy and 
inaction where Indian Muslims were reluctant to accept any change or 
adopt any new pattern of life. Economic, social and intellectual 
backwardness of Indian Muslims was solely a result of the stranglehold that 
tradition had on the Muslim society. 
The great Mughal Empire, which was built by Muslims and achieved 
its power and glory in the medieval period, declined and disintegrated 
during the first half of the eighteenth century. Mughal emperors lost their 
power and their empire was confined to a few square miles around Delhi. 
Death of Aurangzeb in 1707 led to the disintegration and civil war. The 
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paramount power created by Akbar with great effort passed into non-
Muslim hands. Ultimately, in 1803, Delhi was occupied by the British Army 
and the Mughal Emperor, Bahadur Shah was reduced to the status of a 
mere pensioner of a foreign power. Wars of succession after Bahadur 
Shah's death made the condition even worse. Jahandar Shah, Farukhsiyar, 
Syed Brothers and others attempted self-aggrandisements, however, fate 
denied them this. Powerful and ambitious nobles now began to utilize their 
energy for carving out semi-Independent states In Awadh, Punjab, Bengal 
and Hyderabad. The outcome of all this was that the British succeeded in 
gradually transforming the face of the Indian society from its essentially 
military bearings to a commercial orientation. As far as the Muslims were 
concerned, with the decline of the Mughal power, they were relegated to 
the status of being mere land owners. This position too could not be 
retained for a long time. There was a ceaseless deterioration in their status. 
Describing the condition of Muslims, W. W. Hunter holds that they were 
"in all respects a race ruined under British rule" (Hunter, 1878, p98). 
Disunity, poor leadership and mutual jealousies led Mughal armies to 
destruction. Centuries old socio-economic and political structure of the 
country was broken and merged with a colonial structure. Social and 
culture life in the eighteenth century was marked by stagnation and 
patronage. Before the advent of the British in India the Muslim rulers of 
India did not recognize public instruction as the duty of the state at all. 
Intellectual freedom of learning and expression of ideas was not 
systematically known during the reign of Mughal emperors in India. 
Imperial knowledge and treasury was not open for the public to gain any 
moral or social upliftment. Informal institutions were found and colleges of 
semi-religious nature were established by some enlightened individuals in 
which teachers had a personal rapport with their students. It is worth 
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noting here that these institutions played a pivotal role in producing a wide 
range of historians, theologians, poets, scholars, lawyers and great writers 
who left an indelible mark of their ingenuity upon the language and 
literature of this country. The knowledge and education was restricted to 
only the enlightened Muslim class; and due to the influence of Arab 
philosophers the medium was strictly Persian. 
With the establishment of the East India Company, the British 
government recognized public instruction to be the duty of the state. 
Public education and its manifestation shocked the native Indian. People 
started speculating the motives of the British government with suspicion. 
They thought it to be a political device to introduce Christianity in the 
country. However, after a period of time they realized that knowledge of 
English literature and European science did not mean conversion to 
Christianity. They said, "The English people wish to teach (them) their 
language in order to make use of (them) in the drudgery of offices: in fact, 
they wish to treat (them) as mules for carrying their burden which they 
have to carry themselves" (Hardy, 1972, pi37). 
Amidst this growing discontentment, both the Hindus and the 
Muslims were kept far away from the British system of education, and this 
cut them off from the mainstream of social and political life. An 
environment of complete distrust and suspicion prevailed throughout the 
nation. A mighty and popular revolt broke out in Northern and Central India 
in 1857. It was not a mere sepoy discontentment but the accumulation of 
grievances of the people and their dislike for the foreign regime. Whatever 
might be the causes but the savage British suppression of the 'mutiny' led 
to a general destruction and economic impoverishment leading to 
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unprecedented social degradation of the masses. All the castes and tribes 
in India suffered severely. The Indian Muslims, in particular, were totally 
shattered after the failure of the revolt of 1857. Pt. Jawaharlal Nehru (1889-
1964) wrote in his autobiography that after the mutiny of 1857 the heavy 
hand of the British fell more severely upon the Muslims than on the Hindus. 
Perhaps 1857 was a divine punishment, if not for sin then for ignorance. The 
important reasons for this poor situation of the Muslims were: (a) British 
accusation of the Indian Muslims as having been the instigators of the 
revolt and (b) Muslim abstinence from all that was foreign and un-lslamic. 
Howard Russel recorded in 1858 that for the British, the Muslim 
community factor in India was the major cause of most of their trouble and 
this provoked the largest share of their hostility. He added that the Muslims 
were unquestionably more dangerous to the British rule. The British 
seemed to be more sympathetic towards the Hindus who attended the 
British educational institutions. The Hindus did not oppose the British 
educational institutions. They had already undergone experience of living 
under an alien regime during the Mughal period. The Mughal rule of about 
seven hundred years had reduced the Hindu mind to a state of slavery and 
even the Brahmins, the highest Hindu class, had allowed their children to 
learn Persian and adopted the languages of the conquering race better 
than the Muslims themselves. So when the British succeeded in establishing 
their empire, it was comparatively easy for the Hindus to make a shift from 
one rule to another as they were intellectually flexible and a little more in 
habit for this sort of adaptability. Muslims, unfortunately, could not get rid 
of the feeling of ancestral pride and political supremacy. They hated foreign 
learning altogether and opposed all reforms and declined to learn the 
modern sciences and the English language. The Indian Muslims did not 
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relish the thought of sending their children to secular educational 
institutions where the medium was no longer Persian, but English. They 
vehemently rejected the Idea of studying anything other than the principles 
of their faith. As a result, the contemporary Muslim generations in India 
could not qualify for British government service. 
The consequences were disastrous for the Muslim community in 
India which lost all on the economic plane and suffered social degradation 
as well. This was partly the result of the faulty British policies and partly that 
of Muslim's own aloofness. It is true that the British centers of 
administration and education— Madras, Bombay and Calcutta— lay far 
from Lucknow and Delhi, the Muslim centers for learning. With the loss of 
vitality and wealth the impoverished Indo-lslamic community sank deeper 
and deeper into apathy. Hunter also points out that even those among 
Indo-lslamic community, who qualified for British jobs, were ignored and 
discouraged. As years passed by, the degraded Indian Muslim masses tried 
to draw the attention towards their pathetic condition of the enlightened 
Indian Muslims who could understand their plight. This was the second half 
of the nineteenth century which marked a period of transition from 
medievalism to modernism. 
It was a rather belated awakening of the Indian Muslims, who had 
hitherto been extremely obsessed with their classical tradition, religion and 
culture. This was the second phase of British imperialism or the British 
industrial capitalism in India which gave birth to a middle class and a liberal 
view about the modernization of Islam, compatible with the nineteenth 
century West. With all its atrocities and horrors, the mutiny of 1857 did a 
great deal of political good to the country. It awoke the native minds from 
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the lethargy and Inaction of ages. It also marked the change of Indian 
Muslims' traditional mindset and made them aware of the need for a 
thorough Intellectual and moral reform. 
The person responsible for the reawakening of the Indian Muslims 
was Sir Syed Ahmad Khan (1817 -1898). Sir Syed Ahmad felt sincerely and 
fervently for the Indian Muslim community and rendered services for the 
upliftment of the once glorious community till the end of his life. He 
initiated a movement for the intellectual and cultural regeneration of the 
Muslim society. The close of the eighteenth century presented a sad 
spectacle of Inertia and degeneration. "Rank superstition and ignorance, 
conservatism and traditionalism had shaken Its foundation and brought it 
to the verge of a complete collapse. The community showed reluctance to 
accept changes and had lost all vitality, vigour and creative force of a living 
nation" (Hardy, 1972, P137). Sir Syed Ahmad Khan was deeply conscious of 
the religlo-ethlcal disintegration of Islam and breakdown of the politico-
economic structure of the feudal Muslim heritage. 
Sir Syed attempted to bridge the gulf between the British and the 
Muslims and also tried hard to eradicate the gloom of degeneration and 
humiliation. He presented a radically new perspective of Islam and Its 
scriptures in the light of the nineteenth century rationalism. He led the way 
for the reinterpretation of the Quran by writing Urdu articles on it. His main 
motive behind this venture was to give an enlightened view of life. He 
wished to remove social vices from Muslim society. He thought about 
Indian Muslims in concrete terms and for forty years worked ceaselessly 
and zealously for the desired results. His was not a mere vision but a 
complete programme and for this purpose he founded in 1875 the 
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Mohammadan Anglo Oriental College, which subsequently became the 
Aligarh Muslim University by a British Pariiament Act where teaching in the 
English language of a Western type of curriculum became allied with the 
instruction in Islam. He urged the Muslims to abandon their anti-British 
attitude and also attempted to reverse the hostile attitude of the British for 
the Muslims. He wrote Asbab-e-Baghawat-e-Hind to make them aware of 
the actual reasons for the revolt and the role of the Muslims in it. He 
•-withstood all opposition and failures and eventually the Muslim society 
showed some signs of reawakening. The modern education opened 
opportunities and enabled Muslims to re-enter into the economic and 
political life of their country. 
Though Aligarh Movement was essentially an educational movement 
aimed at the intellectual renaissance of the Indian Muslims, it aroused, in a 
general sense, the need to reconstruct the religious and social framework 
of Muslims. This revolutionary move by Sir Syed inspired Hali, Shibli, 
Mohsinul Mulk and others as well. Alongwith Hali and Shibli, many other 
liberal thinkers rendered their services but their vision lacked depth and 
philosophical attitude. The need of the hour was a dynamic philosophy of 
life which could refashion the whole mode of life of the Indian Muslims. The 
reconstruction of religion in this radically new worid was meant to give a 
dynamic initiative and vision to man. Only a pragmatic philosophy of life 
could spread a love for creativity in the community and ensure courage, 
dignity and serenity to its members to face all hardships of life envisioned in 
Islam. 
It was in this atmosphere of the British hostility, the attempts at a 
rapprochement between the British and the Indian Muslims, the Indo-
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Islamic passivity and the need for action that Muhammad Iqbal was born. 
He emerged on the scene at a very crucial stage of Indian history. He was to 
play a tremendous role in reconstructing the lives of the Indian Muslims and 
arouse in them the need for dynamic activity which would ultimately lead 
them to freedom. It was in this historical context that his philosophical 
vision was more relevant and, consciously or otherwise, Iqbal paved the 
path for the wholeness of Muslim vision of life. Iqbal emerged with a 
concrete blend of philosophy of life and vital apprehension of the energetic 
mode of human existence. Through his poetry, Iqbal reached the common 
man; through his sophisticated writing, he communicated with the learned; 
and in both forms of expression, he cherished his contemplation of life. 
Through various biographical sources we come to know that Iqbal, 
from his very childhood, reflected certain aptitudes that can give us a 
framework from which his positive attitude to life can be traced. In fact, his 
biographical account helps us to establish the bent of his personality to 
vitalism. His own son Javed Iqbal has quoted some very interesting and 
significant Incidents of his early life in his biography Zinda Rud. Though his 
early poems are the best interpreter of his mind and intellectual growth, a 
brief note on his early education and the kind of influences that he derived 
from would lead us to establish a comprehensive record of the 
development of an unconscious vital spark into a conscious and deliberate 
philosophical outlook for vitalism. 
Sheikh Muhammad Iqbal was born in Sialkot, a small town in 
Western Punjab on the borders of Jammu and Kashmir on November 9, 
1877. His grandfather Sheikh Mohd. Rafeeq migrated from Kashmir to 
Sialkot. Iqbal traced his descent from Kashmiri Brahmins and his early years 
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at Sialkot moulded him into a passionate man and a creative thinker. The 
province of Punjab, a symbol of prosperity and dynamism and community 
of the Punjabis, one of the most laborious and action-oriented 
communities, influenced him deeply. His association with this vigorous 
geographical region reflects his eariy natural bias towards a vitallstic view 
of life in general. His father, Sheikh Noor Mohammad and mother. Imam 
Bibi, were very affectionate to him and his brother Ata Mohd and other 
family members also gave him full emotional support. It is to be noted that 
in framing a coherent philosophy of life, where the later influences and 
labour play a definite role, a life of fulfillment, joy and contentment with 
warmth and a love of the parents also provided him a with vital framework 
to devise an optimistic and positive outlook on life. 
Another eariy influence was that of his scholariy teacher, Mir Hasan 
who provided him with a rigorous and comprehensive knowledge that 
included Arabic, Persian, Urdu and Modern Science. Mir Hasan not only 
discovered vital potentialities in Iqbal but also persuaded Iqbal's parents to 
allow him to acquire various dimensions of knowledge and understanding 
apart from Islamic instruction. With the guidance of Mir Hasan, Iqbal 
started writing poems in his eariy student days at Sialkot. He used to send 
his poems to the famous Urdu poet of that time, Mirza Khan Saheb Dagh 
Dahlavi, for correction and suggestions for further improvement in diction. 
Dagh read a few poems and then wrote back to Iqbal that his poems didn't 
require any correction or revision. From Sialkot Iqbal moved to Lahore. 
Mohammad Iqbal was educated at the government college of Lahore 
where he received his Master of Arts degree in Philosophy in 1899. Even at 
this early stage of his life, he exhibited tendencies of a fine lyrical poet 
endowed with a fervid imagination. In 1905 he went to study at the 
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University of Cambridge (England) wliere he chose to specialize in 
Philosophy and Persian. 
During his stay in the West, Iqbal studied modern Philosophy and 
secured degrees from the Universities of Cambridge and Munich. It was 
during this period that he developed his own philosophy as he had worked 
on the development of metaphysics in Persia. Iqbal owed much to 
Nietzsche and Bergson In framing a philosophy of his own. His 
comprehensive and voracious reading at the British Museum and 
Cambridge libraries also helped him to formulate a philosophic attitude in 
evaluating the works of great western thinkers. During his stay at 
Cambridge, he had his philosophic encounters with Nicholson and Sir 
Thomas Arnold In whom he found a friend, teacher and guide. He also came 
in close contact with A. N. Whitehead, George Moore, Bertrand Russell, 
Hedrick, Cornwall and, C. W. Wittgenstein. About his stay and academic 
ventures at Munich, Germany, he himself records passionately "Germany 
was a second home to my spirit: I learnt much and thought much in that 
country, the home of Goethe has found a permanent place in my soul" (Dar, 
Iqbal's letter to Ised Wegehest, 1961). Iqbal does owe much to German 
philosophy while forming his extremely popular concepts of Man, 
Superman, selfhood and free will, 
Iqbal personally met Bergson in Paris while returning from England 
and spent a little time with him. During his stay in Europe, Bergson and 
Nietzsche had carved out a niche for themselves in the field of philosophy. 
His following remark establishes his indebtedness to them. 
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Nietzsche wm more negative and destructive while Bergson was 
more positive and constructive. Bergson's emphasis on the deeper 
levels of consciousness, or in other words, on the spiritual 
inwardness of human life and the part which intuition plays in 
bringing into play this dynamic experience that fascinated iqbal" 
(Dar, 1954, p39). 
Towards the end of 1908 he went back to Lahore where after 
teaching in his old college for two years, he set up a Barrister's Practice. 
Iqbal was not satisfied as he felt he had a duty to do more good for 
humanity. He took active part In the politics of that time and followed his 
mission genuinely and seriously. Consequently, he was chosen as the 
President of the Muslim League in 1926 and later accepted the invitation to 
attend the Round Table Conferences which were held in London in the early 
1930s. However, despite his hectic political engagements his primary 
concern remained confined to philosophy and poetry. 
Thus both Shaw and Iqbal discovered in vitalism a liberating agent. 
Shaw was released from the impasse of Darwinism; Iqbal found in this 
worid-view an answer to what he considered the fading effects of 
traditional Islamic mysticism. Both eulogised life and for both vitalistic 
thought provided the basis for a programme of action. This study unfolds a 
number of points of contact between them. The implication of the religious 
framework that Iqbal brought to bear on Western vitalism has been taken 
into consideration here as his view of life has also been discussed. We can 
thus round off our discussion here by saying that while in Iqbal the 
concepts of vitalism are loosened from their roots in pure biology, Shaw 
was more constrained in his approach because of his greater involvement in 
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the fortunes of what he considered the purely scientific outlool^. Thus it can 
be safely concluded that the more disciplined metaphysics of Iqbal could 
ultimately make better use of vltallst insights than Shaw who was left, at 
the end of the quest, with nothing but an objectless contemplation, a poor 
substitute for God. 
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Vitalism—A Historical and Critical Appraisal 
Vitalism is an idealist trend in biology, which accounts for all the 
processes of life activity by a somewhat special factor which is present in 
living organisms and which can not be explained In material terms. The 
roots of vitalism go back to the teachings of Plato on the soul— which is 
supposed to spiritualize the animal and vegetable kingdoms— and to the 
teachings of Aristotle. As a concept, vitalism took shape in the seventeenth 
and eighteenth centuries. It was advocated by G. Stahl, H Driesch and 
others. Citing the qualitative individuality of animate and making it 
absolute, vitalism dissociates the life processes from material physico-
chemical and biochemical laws. Exaggerated on the antithesis between 
animate and inanimate, nature leads vitalism to deny the possibility of the 
emergence of the animate from the inanimate. Viewing from this 
perspective, it would be prudent to ascribe the origin of life to divine causes 
or to assume its existence as eternal. In the philosophy of science this 
theory propounds that living processes cannot be quantified and are not 
22 
Vitalism—A Historitai and Critical Appraisal 
explicable in physico-chemical sense. The laws of physics and chemistry 
cannot be applied to the phenomenon of life as it is commonly understood. 
Thus vitalism is primarily a metaphysical doctrine concerning the nature of 
living organisms. In its narrow sense, vitalism is commonly used as a theory 
of life. 
In its broader and perhaps more philosophical sense, vitalism is a 
group of ideas and theories pertaining to particular philosophical systems 
which have their basis in a common conception of life as the ultimate 
reality. Vitalism is, in this sense, a comprehensive metaphysics, which 
Bergson generalized later on by applying to all phenomena. This system 
may be either oriented towards action or may merely offer explanatory 
paradigms for existence. Thus understood, vitalistic systems are 
antinationalistic and pragmatic believing that universal principles are not 
factors of reality. These systems generally identify the real with something, 
which closely resembles the spirit. These systems regard time and change 
as fundamental and are predisposed towards an evolutionary and historical 
outlook. Brandston holds that " I t [vitalism] is explicitly non-theistic, 
partially pantheistic; and endowed with a profoundly religious sense in its 
feeling for a universal and self-transcending creativity" (Brandston, 1961, 
P377). Thus, though vitalism is primarily a metaphysical doctrine concerning 
the nature of living organisms, it developed as a philosophical movement in 
the nineteenth century. 
The present work is concerned with the vitalistic insights in relation 
to the society of a particular period. Here it would be in the fitness of things 
to deariy distinguish the organized and technical vitalism from the vitalistic 
insights which had a pervasive influence in the early years of the twentieth 
23 
Vitalism—A Historical and Critical Appraisal 
century. It is worth mentioning here that the domination of vitalism was 
not confined to literature or speculative philosophy but consciously or 
unconsciously, it reflected nearly in all creative arts. A little later, vitalistic 
insight erupted unexpectedly in the most unlikely places. 
Thus vitalism consists of a group of concepts and theories applicable 
to an inner, coherent and general understanding of all the visible and 
invisible phenomena of nature. Towards the end of the nineteenth century 
and the beginning of the twentieth century, the great French thinker Henry 
Bergson developed it as a concept that reached out to influence almost all 
the domains of human thought and sensibility. 
Although a discussion on vitalism In its narrower sense does not 
particularly relate to the concern of the present work, it would be 
worthwhile to have an understanding of the concept of vitalism. The details 
of the concept, undoubtedly, would help to understand it as a general 
theory of life and being. We may begin by distinguishing living from non-
living things. There is a vital entity, not solely composed of inanimate parts, 
which governs the activities of living organism. This vital entity is precisely 
its life, and it is substantial. Due to this vital element, 'l ife' or a part of it may 
achieve a separate existence as well. 
In order to classify vitalism, in brief, we can count naive vitalism and 
critical vitalism as two parts or types of vitalism. The view of naive vitalism 
regards life as a material substance, a fluid body, the breath or the blood. 
As far as critical vitalism is concerned, it is a little more sophisticated and 
gives eminence to 'soul' and purposive activity. Aristotle was the chief 
exponent of this kind of vitalism. Naive vitalism gives way to static 
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teleology which forms the mechanistic concept of the organism and critical 
vitalism gives way to dynamic teleology, which generally called vitalism. It 
leads us to the recognition of the autonomy of vital processes. Aristotle's 
writings, especially his treatises on soul and on the generation of animals, 
are marked as the standard works of vltalistic doctrine. He "locates 
purposive activity, organic unity and embryological developments as the 
phenomena vitalism must take most seriously" (Wiley, 1953, P123). 
The present attempt traces a brief historical development of the 
general and philosophical sensibility from the seventeenth century to the 
close of eighteenth century to explain how vitalism germinated as an 
impulse to become an Insight and a comprehensive metaphysics In the end. 
The scientific movement of the seventeenth century and the religious 
conflicts following the Reformation produced a climate of opinion in which 
supernatural and divine interpretation of the universe ceased to satisfy and 
the universe came to be regarded as a great 'machine'. Here the scientific 
movement includes the works of Copernicus, Galileo, Keller, Harvey, 
Gilbert, Bacon, Descartes, Boyle, the Royal Society and Newton. Early 
modern thought was moving towards the discovery of the truth and 
declaration of true nature of things. This search for real activity was anti-
supernatural but not anti-religious. The seventeenth century poetry is a 
witness to this fact. Even amidst the rational temperament of the age, 
heroic poems of Milton (Paradise Lost) and Cowley celebrated a vague 
vitalism. Though Milton believed in the Fall, he believed in the power and 
freedom of the human will to stand firm. In Milton's glorification of human 
knowledge and instinctive desire to create mankind, one can gather some 
indistinct but prominent traces of vital apprehension of life. 
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With Kant and other philosophers, there occurred a theory, which 
clearly drew a line of demarcation between the world of nature (law of 
necessity) and the free world of man. Life moved towards individualism 
where materialism failed to establish and explain the wholeness of human 
existence. The mind of man can not be governed by the same laws that 
govern nature. The philosopher, Godwin too understood nature as 'feeling' 
and broke the long spell of the mechanistic outlook of the seventeenth and 
eighteenth century. 
In the later half of the nineteenth century, the 'static' universe was 
now 'active' universe with the new and revived apprehension of the 
romantic poets who launched reaction against the eighteenth century 
empiricism and the mechanistic outlook. This reaction became stronger in 
the beginning of the nineteenth century. The romantic poets, particularly 
Coleridge and Wordsworth, claimed it to be the most serious and complete 
inquiry into human nature. The Romantic Movement derived its strength 
from pervasive though not philosophically focused vitalistic outlook. 
Romanticism in life and literature spread an environment of personal 
freedom and creativity of human mind. Feelings of mild surprise, a sound of 
something without place or boundary are such experiences that form 
Wordsworth's best poetry; Wordsworth's poetry depends upon no special 
philosophy or belief. His poetry is impregnated with vitalistic insights. He 
sincerely felt that mechanical materialism had substituted a 'universe of 
death' for that which moves with 'light and life instinct, actual, divine and 
true'. 
The belief, which Wordsworth constructed of his experience, was a 
belief in the capacity of the mind to cooperate with this 'active universe' to 
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contribute something on its own to it in perceiving it. It was this belief, 
which encouraged Wordsworth to hope that poetry of vltalistic insights 
might be released from the fetters of the mechanical tradition. He 
humanized the hostile universe for the common man and closely 
established a link between human consciousness and mute insensate 
things. Wordsworth and other romantic poets established an intimate 
relationship between man and nature, "ennobling interchange of action 
from within and from without" (Prelude, XIV, pi53). Nature became a vital 
impulse and a romantic imagination brought life to the dull landscape of 
hills, valleys, fields and woods. Natural objects intertwined "the passion 
that build up our human soul with life and nature" (Prelude, XIV, pi6o) 
purifying thus the element of feelings and thoughts. The very existence and 
its value were elevated as Wordsworth achieved through intuition "a 
grandeur in the beatings of the heart" (Prelude, XIII, p375). He discovered 
in nature the essence of pure joy and love. 
Life, meaning, movement and continuity opened .out the soul of 
little familiar things in Wordsworth's poems. Solitude, self suffering, boyish 
pleasures and joys, motion, vital impulse developed into an insight and 
metaphysical unity in the later years of his life. Wordsworth expressed 
through his best known poetry a passionate integrity of inner and outer 
human nature with a vital zest and apprehension. He made his passion and 
Intuition a source of knowledge and insight regarding the universe. 
Shelley too had all the romantic characteristics of struggle against 
determinism and necessity. The powerful Imagery of his "Ode to the West 
Wind" and "Prometheus Unbound" categorically established him to be a 
poet of vital spirit. The phrases "Uncontrollable", "Preserver and 
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Destroyer", etc. employed in the poem obliquely express Shelley's vitalism. 
His skylark is a symbol of perfection, ideal and absolute unending 
happiness. In skylark's flight there is a romantic intuition, knowledge and 
Insight with a tremendous passion and beauty. It is noteworthy that 
Shelley's poetry witnesses the philosophy of vitalism explicitly. 
Keats sincerely felt that poetry is not mere luxury and rapture. He 
cried for a life of sensations rather than of thoughts in his poetry. He loved 
the principle of beauty in all things. The lyrics of Keats manifest vitallstic 
concerns with a sufficient openness of mind, knowledge of human nature 
and more original power of thoughts. According to him, the passions and 
actions of men are finer than their dreams and enjoyments. His prominent 
stress upon action and passions distinctly establishes the fact that his 
attitude to life was vitallstic. Even amidst painful realization that life is all 
sorrow and unrest, Keats believes in dynamism. He is always conscious of 
transcending the boundaries of the wodd. The subjects of his poetry 
symbolize a vital zest for life and freedom. They are the agents of a 
comprehensive metaphysical reasoning and accordingly endeavour to 
transcend the boundaries. 
Byron's romantic zest for life and experience lends vigor to both 
tragic and comic aspects of his writing. Byron, in 'Child Harold's Pilgrimage', 
one of the greatest confessional poems, cleariy admits: "I love not man the 
less but nature more. To mingle with universe and feel what I can never 
express, yet cannot conceal" (Canto, IV, Stanza 78, P304). He experienced a 
perfect oneness with nature to extend his passionate quest for the spirit of 
life. He says: 
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Are not the mountains, waves and shies, a part of me and my soul. 
As I of them? 
Is not the love of these deep In my heart 
With a pure passion. (Canto llll. Stanza 75) 
He finds a pleasure in pathless woods and rapture on the lonely 
shores to feel a mysterious Intuitive power and joy for the unknown and 
remote. For him, the spirit of the universe means an object of discovery and 
this vital spirit, he advocates in Don Juan. Being a very passionate and 
conscious poet of his time, Byron became a representative voice for 
dynamism and vitallstic trends in all spheres of life. 
The afore-mentioned analysis of romantic poets Wordsworth, Byron, 
Shelley and Keats shows that the romantic poets adhered to the changed 
perception of life. A pervasive spirit of vitalism dominated the literary and 
common understanding in the romantic era. To conclude the assessment of 
the romantic age, it can be said that it was an age which made the soul of 
vitalism ripe and fertile. 
After this account of vitalistic concerns of the eariy nineteenth 
century, we can now move on to the philosophical development of vitalism 
in the nineteenth and twentieth centuries. To begin with, we offer an 
account of Arthur Schopenhauer's contribution on the present issue. 
Towards the second phase of the nineteenth century Schopenhauer 
appeared with the idea of 'will and voluntarism'. Schopenhauer published 
the World as Will and Idea, a short work on the Will in nature in 1854, and its 
third edition was published in 1859. His manifestations of Will, though 
limited and pessimistic, created a climate of new understanding about the 
worid as idea. Later it developed in Bergson as Elan Vital (Will to Life) and in 
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Nietzsche as Will to Power. As has already been referred earlier, here 
vitalism has been conceived in terms of the world as idea. As far as Will is 
concerned, It is opposite not to the system but to a single idea. 
Schopenhauer wages war against the materialistic philosophy of scientists. 
Against intellect, he lays stress on 'Will' emphasing that "A closer system of 
feelings and desires leads to more natural application of wi l l " (Mann, 1939, 
P134). He further holds that, "Only Will can set life in movement because it 
itself springs from life" (Schopenhauer, Encyclopedia, Vol VII). Against this, 
he separates Will from life and declares the Importance of Will to live. But 
for him to live is to be miserable. It is a futile life of desiring, willing and 
striving. His philosophy is an extreme statement of the problem of evil and 
suffering. Schopenhauer concludes that the Will itself, through a constant 
urge to live life in a wholesome masses and not being able to do so, is 
bound to end up In frustration. But the very idea of will is associated with 
passionate knowledge and life in its wholeness. The utility of his voluntary 
doctrine and his insistence on vitalistic biology was later more justifiably 
found in Nietzsche and Bergson. As he constantly emphasises "Will is in a 
way vital but a non-rational force, a blind striving power" (Schopenhauer, 
Encyclopedia, Vol VII). 
After Schopenhauer, we come to Friedrich Nietzsche who later 
advocated a more dynamic approach to life. In his twenty productive years 
of youth, Nietzsche wrote extensively, passionately and under increasing 
difficulties. Elaboration of 'Will to Live' is found in its more basic form In 
'Will to Power'. He says that the aim of life is not merely self preservation 
but rather evolution of new strength and more healthy form of life. 
Temperamentally, Nietzsche was a born rebel, emotional, passionate and 
visionary. According to him, 'Will to live' is a vague concept. Further he 
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holds that the 'Will to Live' is an exhibition and utilization of power. To be is 
to be strong, strong enough to exist, to survive, to assert, to affirm, to hold 
one's own and go one's way. The will to live is then, essentially will for 
Power. The fundamental necessity and desire is to be strong and exhibit 
power in all its manifestations to make the best out of human life and in 
Itself a vital concept of life. Nietzsche not only prefers a strong physical 
character but also advocates the cause of moral and spiritual power in man. 
His saying that only those will survive in whom there is a powerful Will to 
live constitutes Darwin's theory of 'the survival of the fittest.' 
Though Nietzsche had interest In denunciation of Western 
civilization, the concept of the 'Will to Power' Is central In Nietzsche's 
philosophy. In his books 'The 6/rth of Tragedy (1872), Four Meditations (1873-
1876). Thus Spoke Zarathustra, Beyond Good and Fine, 'Will to Power' is more 
akin to the basic action oriented philosophy of vitalism. Nietzsche's writings 
may reveal a little vagueness and talk of philosophic content but they are 
certainly high in suggestiveness and enthusiasm. 'Will to Power,' apparent 
in the organic process by means of who is dominating, shaping and 
commanding force. Is continually increasing Its sphere of power. Here Spirit 
Is only a means and an instrument in the service of higher life. 
Nietzsche's concept of eternal recurrence Is also close to a vitalistic 
faith in the potentiality of life. Repeatedly he holds that, in our rebirth, 
strength of life is likely to Increase. The very idea of 'eternal return' and 
Nietzsche's own belief In evolution of human species leads him to build up a 
concept of an overman (Superman) as the highest glorification and 
celebration of 'Will to Power'. In the Superman, there is a fusion of passion 
and intellect (Dynision & Appollne) and exhibition of all kinds of powers-
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physical, mental and moral. Nietzsche's celebration of wild spirit and later 
an insight of harnessing these spirits in all forms of energies are essentially 
vitalistic. 
Another important name in the arena of vitalistic metaphysics is 
Henry Bergson. He was a French philosopher of evolution. The impact of his 
philosophy was recent and revolutionary. The central core of Bergson's 
philosophy fs a search for the Real. According to him, one cannot search the 
Real with Reason. It is only through vitalistic content one can approach 
reality and experience it and can understand and distinguish the real from 
the false. The whole of Bergson's philosophy is charged with intense vital 
spirit i.e., 'Elan Vital', and a metaphysical objectlfication of will. Every minor 
concept of Bergson is pure vitalism and a constant urge to evolve life from 
initial consciousness to higher consciousness. 
Bergson's main contribution to the thought of twentieth century lies 
in his forceful attack against the mechanistic conception of life, against an 
over-emphasis on intellect and against dualism of body and mind, which 
had been the method of knowledge and reasoning in the seventeenth 
century, Bergson introduced a creative concept of mind and put greater 
stress upon the deeper levels of consciousness, or the spiritual inwardliness 
of human life. 
Bergson too favours movement but his progression is a goalless one. 
However, the very spirit of movement is vitalism and leads to action in a 
certain direction. He, throughout his writings, lays emphasis on motion and 
freedom of will. According to him, life and mind are vitally different from 
inert matter. He, being a true vitalist, rejects the mechanistic conception of 
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time and proves that Reality is pure time duration, free and creative. Thus 
concepts of time, space, matter, memory, duration, freedom are vitaiistic in 
their output: 
Development of desire into deep passion; the feeble intensity 
of this desire consisted at first in its appearing to be isolated as 
it were foreign to the remainder of your inner life. But little by 
little it permeates a larger number of physical elements, 
bringing them, so to speak, with Its own colors (Fuller, 1969, 
p30). 
On the idea of the self, Bergson clearly admits the need to free the 
self from necessities. He realizes the need of a world which anyone can 
claim to be his own world: 
My World- A world of significant perception, in short, 
transcends world. It transcends the immediately given the 
brute time of things, by allowing us to grasp in a single 
intuition multiple moments of duration. It frees us from the 
movement of the flux of things, that is to say, from the 
rhythm of necessity (Bergson, 1959, p8). 
Freedom of the self leads to creativity, growth and evolution. For Bergson 
growth Is full of unforeseen possibilities to bring to life a qualitative change. 
For him, future is still uncreated, unknown and even God hardly knows it. 
Life moves in a continuous flow but when this flow is interrupted then 
movement becomes matter. Here Bergson seems to agree to the discovery 
of modern physics, according to which, matter is 'frozen energy'. 
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Bergson perhaps can rightfully be claimed as a major exponent of 
the theme of vitalism in both life and literature as well as in thought and 
practice. His doctrine helps to clarify man's being in the worid. He also 
created the climate in which contemporary existentialism has evolved. It is, 
in fact, neither the principle of intuition nor the doctrine of freedom but a 
simple assertion of the unity of worid. The very idea of religion is vital in 
Bergson. The idea of God is nothing but creativity. To him, the concept of 
time is a continuous flow and the worid is a manifestation of 'Elan Vital.' 
Thus Bergson's philosophy is mainly action-oriented but it never overiooks 
the utility of contemplation. He feels that when mysticism in religion or 
prophetic vision is charged with the vision of unity, the Individual (Prophet) 
returns to the worid of action with a renewed zeal to provide greater 
knowledge and understanding. 
For Bergson, "God is the center of activity. He is in the making as all 
things are and there is no end, to this He is inexhaustible activity. He is 
limitless freedom. He is an ever opening and ever energy and vitality at 
hand for the doing of it."(Bergson, 1959, p3o). He holds that life is not 
'being' but 'becoming'. We a re conscious of our vital impulse of our own 
evolution in time. He adds that a ceaseless process of change is a creation 
that leads us towards a higher perfection. There is a goal-oriented evolution 
in man which Is least visible in other creatures. There is a constant struggle 
going on between life and matter. Life has 'impetus' which makes 
alternatives possible. Matter, on the other hand, is recalcitrant and resists 
life. But in man, there are endeavour, action and ultimate victory of Life 
Force. Man has acquired the freedom by making matter its instrument. 
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Bernard Shaw: Post-Darwinism 
Bernard Shaw: Post-Darwinism 
Bernard Shaw appears to be a staunch protagonist of the idea of 
creative will. He discovered life as the ultimate vital reality in the universe. His 
approach to life is scientific but mythical. For Shaw creation is not a sudden act 
of God. He also denied the claim of human being to be a special creation as 
endorsed by the traditional view of religion. The view regarding human 
creation began to be accepted by the scientists towards the end of the 
eighteenth century. The idea of evolution was in sharp contrast to that of 
special creation. The theory of evolution suggests that the universe has 
evolved from simple to complex over billions of years. The modern idea of 
evolution can be traced back to the grandfather of Charles Darwin, Erasmus 
Darwin, who lived at the end of the eighteenth century. However, it was his 
grandson, Charles Darwin who collected the evidence to prove scientifically 
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the truth of the ideas of evolution. 
The traditional view was that there is a total break between man and 
other animals. Man is not only superior but he is also the purpose of creation. 
The evolutionary theory, on the other hand, suggests that there is an essential 
continuity between ail forms of life including man. Man's creation is not 
special. He has actually evolved from lower forms of life. He has acquired a 
certain amount of supremacy because of his reasoning power. Darwin, with 
the evidence of fossils, clarified that many species are not able to survive 
because they are not fit for the struggle of existence. With this theory of 
natural selection, Darwin shocked the general and conventional sensibility 
shaped by religion that Man is a special creation. A little more modified version 
of this theory was the theory of creative evolution introduced by Lamarck. 
Lamarck's idea of Creative Will fascinated Shaw to such an extent that he 
made this idea the thematic core of his philosophy. The anti-romantic and 
evolutionary idea of superman is derived from Lamarck's idea of creative 
evolution. This theory holds that Nature has a perfecting tendency. If the Will 
is experimented with Nature, according to one's more sophisticated needs, 
one can evolve from simple Man to a more complex and modified version and 
evolve into a Superman. 
Bernard Shaw's ideas, seriousness and sensitivity are well reflected in 
neariy all his plays whether comedies or serious dramas. Let us first analyze 
Shaw's Man and Superman. In order to analyze this idea of Superman and 
Creative Will, which has been treated here as Shaw's vitalism, it would be 
prudent to give a brief thematic and philosophic pattern of the play Man and 
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Superman. Shaw called Man and Superman a comedy and a philosophy. The 
entire work is an exposition of the idea of 'Life Force', expressed in the 
comedy as an eternal chase of man by woman to create a better mankind. It is 
expressed more profoundly in the Don Juan episode in the Hell Scene of the 
play. Shaw's 'Life Force' or 'World Will' is the creativeness of life in one of 
Bergsonian senses. Shaw called it Spiritual energy and moral passion. It is the 
Idea of Cod depending on man to get his work done, which gives meaning to 
human life. Shaw renders his sincere endeavor to make 'Life Force' conscious 
In man so that he can indulge himself in a creative effort towards greater 
perfection. Man and Superman is an extremely ambitious work that expresses 
Shaw's ultimate faith in life and philosophy of vitalism. Its theme is an 
exposition of the idea of creative evolution of 'Life Force' as the religion of 
human existence. It envisages that human vitality is useless when we adhere 
to Danvin's theory that Man is a will-less creature, a victim of his environment. 
The play is divided into four acts. The first act is significant because it 
introduces all major characters and their attitudes towards life. The second act 
is a mere comic intedude to create a more conducive atmosphere for the third 
and the most crucial act of the 'Hell-Scene' which can be regarded as a 
separate play within the play. The fourth act is a conclusion of the 
philosophical argument which begins in act one. The present attempt focuses 
only on the relevant portions in the first act, for the third act with the Hell-
Scene, which bears vitalism as the philosophy of life, would be analyzed 
separately. The play opens in Portland Place where an old-fashioned radical 
and rationalist, Roebuck Ramsden is consoling a young man, Octavious, on the 
death of the father of the giri, Ann Whitefield whom the young man aspires to 
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marry. Ramsden warns Octavious against the evil intentions of John Tanner. 
Tanner shocks Ramsden by declaring him a joint guardian of the girl. Ann 
appears on the scene and comes in contact with other characters. A scandal 
takes place concerning Octavious's sister, Violet, who has married secretly. 
Thus the first act deals with the problem of morality and life. Shaw is a 
realist In a way that he attempts to see everything in the light of 'Life Force'. 
While Octavious represents the romantic view of life, Tanner presents the 
realistic aspect of it in pure vitalistic terms. Roebuck Ramsden is an old 
fashioned representative of conventional views of life. Ann, as a woman, is 
presented as a vital agent in the hands of the 'Life Force', pursuer of man and 
victor in the duel of sex. For Ann, Tanner predicts that she would not be 
controlled so easily by Ramsden's fear or Octavious' romantic wooing, 
because she has all the vitality and creativity to be free to choose for herself. 
Tanner feels that she would commit every crime tl^rat any respectable womar) 
would. Tanner also justifies his guardianship by claiming himself young and 
more vitally energetic to look after Ann and, in addition, a conscious choice of 
Ann's father. Ann's vitalism and her perfect incarnation of 'Life Force' is so 
forceful that Tanner finds himself unable to avoid this. The grip of this is like 
the embrace of a 'boa constrictor', Ann is through and through 'Life Force' 
who, says Tanner "will force us to advise her to do what she likes" (Man and 
Superman, Act I). Later in the same scene of the first act there is a lively 
conversation between Tanner and Ramsden. Tanner speaks about social 
morality and shame at length in real and vital terms. The conventional view is 
that the more things a man is ashamed of, the more respectable he is 
considered to be. in other words "man cannot wholly conquer shame because 
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we are ashamed of everything that is real about us"{Man and Superman, Act I). 
Later on in the scene there is a delightful discussion about marriage and 
romance. What is eternal joy for Octavious in marriage is foreseeing the 
devouring effect of Ann's 'Life Force*. 'Life Force' in the shape of "woman's 
devilish fascination will make man's will his own destruction" (Man and 
Superman, Act I). What is fulfillment for romantic Tavy Is destruction for 
Tanner. Shaw here presents a radically new and vital interpretation of love and 
marriage as selfish pursuits. Tanner says that this is purely to fulfill the 
purpose of nature: 
"Ves of her purpose; and that purpose Is neither her happiness nor 
yours, but nature's. Vitality in woman is a blind fury of creation. 
She sacrifices herself to it: do you thinh she will not hesitate to 
sacrifice you?" (Man and Superman, Act I) 
Shaw holds that man is an instrument of the great design of nature 
where woman with her vitalistic urge to perpetuate life chases him to fulfill her 
purpose of creating a further generation. Life has a basic drive to perpetuate 
itself and even better it. In this respect Shaw's thinking becomes 'Millennial' 
(i.e., Life moves towards a better goal), Woman is a natural creator and this Is 
why she wants to enslave man for her purpose. But whereas man is a thinker, 
the woman is a creative artist. In this relationship man's creativity would 
definitely clash with the natural creativity of a woman. Hence, a great artist 
would prove to be a bad husband. In the rage of creation even man becomes 
as ruthless and selfish as a woman. In the play, when Violet's secret marriage 
becomes an issue, Tanner gives it an unconventional and vitalistic turn by 
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saying: "She has turned from this silliness to the fulfillment of her highest 
purpose and greatest function to increase, multiply and replenish the earth" 
{Man and Superman, Act I). Tanner celebrates the complete womanhood in the 
vitalist framework of the act of creation which is a social evil and even an 
unlawful practice in society. 
Regarding Shaw's philosophy of vitalism, the Hell-Scene is a key to the 
play. The Hell-Scene, which is supposed to have taken place in a dream seen by 
Tanner, discusses philosophical problems in an abstract way, cut off from any 
actual place or time. In the dream, the dramatic person reappear disguised in 
the form of characters pertaining to the Don Juan legend. John Tanner, a 
character of the play, figures as Don Juan Taneiro in the Don Juan legend which 
categorically represents the realism in Shaw. Here Ann is transformed into 
Anna, a symbol of complete womanhood, a tool in the hands of 'Life Force'. 
Octavlous does not make entry but bears an allegorical representation of love 
and romantic longings. Ramsden looks like Anna's father, the Stalin in Don 
Juan legend represents conventionality of approach to life. Here the primary 
interest seems to be in the propagation of ideas. Hell, heaven and earth are 
the symbols used in this scene. They are not places actually located anywhere 
but states of mind; the only difference being that there are two ways of 
looking at things. Hell is romanticism and unrealism while Heaven is realism 
and worship of life. Earth represents mere animal existence. Shaw lost faith in 
Christianity to some extent in his childhood and thus he sees no line of 
difference between any sense of justice of Hell and Heaven. Devil is an 
Intellectual counterpart in the lively debate that takes place in the Hell-Scene. 
However, Shaw, who was opposed to Romanticism and its evaluation of 
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Heaven and Hell, presents devil as an agent of destruction and evil. He talks 
about man's destructive tendencies. "All, man's reason has done for him, is to 
make him beastlier than any beast.... His heart is in his weapons. The 
marvellous force of life of which you boast is a force of death: Man measures 
his strength with his destructiveness" ^Hell Scene, Act III). Further in the same 
speech. Devil asserts that "man is the machinery of destructiveness" (Hell 
Scene, Act III). This is, however, only one side of the picture. Don Juan, later 
on, shows that man is essentially a coward and wants to preserve himself. 
Now the discussion turns on the relative virtues of Brain and Body. Shaw 
defends the human brain by showing it to be versatile and adaptive to various 
ideas. Man loses his cowardice when he is inspired by some great idea. In 
support of his argument Shaw puts forth a brief meaning of the intellectual 
history of Europe. Man earlier fought for religious ideas either for the Church 
or Kaba (Islam). Shaw, being a firm believer in the vital potentialities of the 
human mind, strongly asserts that as religious ideas were replaced by the ideas 
of liberty and equality, the Idea of liberty will one day be replaced by the idea 
of human perfection. Don Juan explains the future possibilities of human mind 
and the idea of creative evolution. Being a vitalist, Shaw does not believe in 
values like justice, reward, good or evil. 
Shaw, as quoted in. Sixteen Self Sketches clearly confesses that neither 
he Is happy nor wants to be. He says that "Truly damned are those who are 
happy in hell" (Hell Scene, Act III). He further holds "Hell is a place of honour, 
duty, justice and rest of the seven deadly virtues" (Hell Scene, Act III). In other 
words, the pursuit of unreal ideal is Hell. Statue in the Hell Scene is a 
conventional agent and Shaw presents the ideas of Don Jaun as the ideas of a 
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philosophic man. The Devil is here rejected by Shaw in a sense that he is 
against the idea of 'Life Force' and Creative Will that comes close to our 
interpretation of vitalism. He says that "Life Force is stupid, but it is not so 
stupid as the forces of Death and Degeneration" (He// Scene, Act III). 
The question is why we are not rejoicing in the eternal blessedness of 
Illusion (Hell), why we should want to understand life, Why not be content to 
enjoy itself. Devil's query that joy without knowledge is not everlasting is of 
utmost relevance here. Knowledge is necessity. Life force wants to achieve 
knowledge so that it can invent means to preserve life against death. This is 
the idea of creative evolution. Shaw establishes the claim of vitalism in a 
philosophical man, who contemplates life to discover the 'inner will' of the 
universe. Don Juan declares emphatically: 
"No. I sing not arms and the hero, but the philosophic man, he 
who seebs in contemplation to discover the inner will of the 
world, in invention to discover the means of fulfilling that will, 
and in action to do that will by the so discovered means" (A/e// 
Scene. Act III). 
When Dona Ana talks to Don Juan, the debate is well centralized around 
the role of woman and man-woman relationship and sex as a conventional 
morality. Woman is portrayed as modest and shy, while man is always 
described and known to be a woman chaser. Shaw turns the table and women 
are described In vitalistic terms. Woman is a natural creator and follower of 
man for her purpose to perpetuate life. He says that "sexually, woman is 
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Nature's contrivance for perpetuating its highest achievement. Sexually, man 
is woman's contrivance for fulfilling Nature's behest in the most economical 
way"^HelI Scene, Act III). Woman, in her zeal to fulfill nature's purpose, spares 
man of all labour of gestation and this extra energy has gone into man's brain 
and his muscles. Man thus makes himself capable of assisting in the task of 
creation. He has created civilization without consulting her. "Life's continual 
effort is not only to maintain itself, but to achieve higher and higher 
organization and completer self consciousness" (Hell Scene, Act III). 
Thus self understanding and self consciousness is the goal of 
contemplation that can later advance to become God (Superman) as well. Life 
Force is so impersonal and throughout irresistible that while the brain says 
*No' to it, it seizes and lightens the grip. Don Juan humorously admits; "And 
whilst I was in the act of framing my excuse to the lady, life seized me and 
threw me into her arms as a sailor throws a scrap of fish into the mouth of a 
seabird" (Hell Scene, Act III). The sexual and biological act too makes Don Juan 
wiser rather than happier. He draws a vital conclusion that it is useless to 
Impose conditions on the irresistible force of life; to preach prudence, careful 
selection, virtue, honour, chastity. He says that marriage is preferred by the 
Life Force because it Is the social institution that issues license of multiplication 
of life through securing children in great numbers and taking utmost care of 
them. Marriage according to Shaw is the most licentious of human Institutions. 
Shaw brings into focus the evolutionary hunger of creative will in the form of 
Don Juan. Don Juan is longing to conceive something better than himself. He is 
restless and uneasy till he achieves it. He strives hard to either achieve it or 
further clearing the way for it through contemplative insights of vitalism. He 
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adnnits "that is the law of my life that is the working within me of life's 
Incessant aspiration to higher organization, wider, deeper and in tenser self-
consciousness and clearer self understanding" (Hell Scene, Act III). Don Juan 
here places his purpose above religion, love, pleasure and art. For him love, 
art, religion are all momentary in their significance but the vital conscious urge 
is to improve and, perfect existence. The Devil here is characterized by an 
inability to strive for something better and thus he is not creative like Satan in 
the romantic literature of Goethe. 
A deeper analysis is expounded by Shaw when he comments ultimately 
that human existence is neither the purpose nor the motive which can be 
beneficial for the future of mankind, Life Force would keep the philosopher in 
its grip. Says Juan: "The Philosopher is nature's pilot. And there you have our 
difference to be in hell is to drift, to be In heaven is to steer" (Hell Scene, Act 
III). The Hell-Scene towards its end comes on the verge of the discussion of a 
Superman ideal given by Nietzsche which is an outcome of the creative 
evolution and an endless striving for the attainment of higher and higher self 
consciousness through contemplation. Nietzsche's Superman is an 
embodiment of the creative will to power. Shaw sums up with an imagination 
and optimistic visioji of a Superman that would gain highest degree of 
consciousness In the realm of knowledge and understanding of the universe. 
The incarnation of this vision takes place in the fantasy and 
metabiological play. Back to Methuselah. Here too, Shaw shows how human 
creative will strives to achieve dominance and self knowledge. In the present 
context, it is relevant in the science and related social conditions. Shaw's 
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philosophy is reflected here in the form of fantasy where he does not keep 
into consideration the popular audience and the theatre. This liberty gives 
Shaw ample opportunity to discuss at length all his abstract and creative 
notions regarding the origin and future of mankind. It is noteworthy that 
human perfection has been the theme of his plays from Man and Superman to 
Back to Methuselah. The objective of the play is to point out that the term of 
human existence is not long enough for man to profit by his experience. As 
soon as he knows enough to cope with life, he dies. To become effective, he 
must extend his life. Shaw, in order to put this idea before readers, dramatizes 
it and gives it the shape of a fantasy. Shaw remarkably uses the technique of 
inter-mingling instructing with story telling and the play begins with the legend 
of Adam and Eve in the Garden of Eden. Shaw writes in his Preface: 
Longevity is not a fantastic speculation. It Is deductive biology, if 
there is such a science as biology. Here then is a stone that we 
have left unturned, and that may be worth turning to make the 
suggestion more entertaining that it would be to most people in 
the form of a biological treaties. I have written Back to 
Methuselah as a contribution to the modern Bible (Preface, Back 
to Methuselah). 
The play is divided into five parts just like the five books of the Old 
Testament. The first part is the beginning, which has the Garden of Eden, the 
legend of Adam and Eve in the Garden of Eden, the original myth of Adam and 
Even, their immortality and their sin which has been absolutely transformed by 
the author. Their meaning and universal truth is being derived for the use of 
his own ideological uttering. The play opens in the Garden of Eden where 
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Adam and Eve find a fawn, which Is dead, Shaw begins the vitalistic conception 
of life as he puts the idea of death against the idea of immortality. Death is 
destruction in general terms but here Adam and Eve embrace the idea of 
death as a means to escape from the burden of immortal life that Is a 'dreadful 
thought' for them. Death of either of the two would lead towards isolation for 
one of them. Here death and its knowledge or discovery gives birth to the 
vitalism in the form of will and desire to imagine and create. At this point the 
question arises how human race can acquire everlasting life without the misery 
of personal immortality. Here it Is the serpent, the most subtle of all the 
creatures, a symbol of vitality, life and knowledge, who gives Eve a secret 
which would enable her and Adam to get rid of the burden of everlasting life. 
The serpent suggests to Eve to overcome death by birth. After birth man is 
capable of recreating his species himself. The very idea of life Is so appealing to 
Eve that she remarks 
Eve ! • lerpeni: Life is indeed lov^ ely. 
The lerpeni le Eve: Imagination is the beginning of creation. Vou 
Imagine what you desire, you will what you 
imagine and at last you create what you will." 
{Bach to Methuselah, Act I) 
The serpent whispers this secret of sex in Eve's ear. Eve thinks that she will 
obtain all that her Imagination desires. She will be exalted emotionally by 
physical union with her mate. She will also be exalted intellectually and 
spiritually by the knowledge that there is growing a new life within her to 
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replace hers and Adam's. The dominating presence of will in the creation of 
human race is a neo-Lamarckian concept that Shaw has preferred to the 
Darwinian concept of natural selection that totally banishes mind from the 
universe. "Make your will irresistible and create out of nothing, Life must not 
cease, that comes before everything" (Back to Methuselah, Act I). 
The role of will in the process of creation is one of the most essential 
aspects. It propagates Shaw's theory of creative evolution against the theory 
of biological evolution given by Darwin in his Origin of Species. 'Binding of Will' 
by anything for Shaw means to strangle creation. Eve here manifests life and 
urge for procreation. The vital outburst of Eve, "I will create, though I tear 
myself to pieces in the act" (Back to Methuselah, Act II, Part-I), explains the 
myth of creation in vitalistic terms and the universal truth behind the whole 
creative process. Here the theme of Man and Superman, where Ann pursues 
Tanner with the vital urge to procreate, is repeated. This knowledge of sex 
makes Eve happy as well as shy but no realization of sin or guilt is revealed 
here as depicted in the actual myth of Garden of Eden. Bernard Shaw, on the 
contrary, establishes this sexual act as a biological necessity and a well 
meditated move of Adam and Eve to make mankind a Unified Creation. Their 
union is not sheer joy but a step towards higher self consciousness. One can 
detect obvious signs of vitalism in the shape of uncontrollable will behind the 
creation. 
The second act takes place after a few centuries where Adam and Eve 
have become more mature and apparently more conscious of themselves and 
their surroundings. The act of creation does not seem to provide Adam and 
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Eve that much contentment as they had expected before. Their sons, Cain and 
Abel become rivals of each other and Abel is killed by Cain. Cain here becomes 
inventor of war and destruction. He represents romantic views about love and 
war. Thus the second act reflects a clash between two different sets of values; 
Adam and Eve represent values of mutual harmony, life, vitality and peace, 
where as Cain becomes a symbol of death, destruction and anarchy. Cain 
refers to himself as 'The first murderer.' In the character of Cain there is 
romantic celebration and glorification of man of action or military man. 
"Think of the Man who fights... the four rivers running with blood! The 
curses of despair! The shrieks of torment! That will be life indeed-Life lived to 
the vary marrow, burning overwhelming life" {Back to Methuselah, Act II, Part-
I). Cain also attempts to establish the superiority of man over woman. He even 
calls himself 'higher than man' — a Superman. Eve as a spokesman of Shaw 
discards the military man, the dominator of woman as a claimant for the title 
of a Superman. In this part too the contrary ideals are contrasted. While Adam 
and Eve stand for respectful life, Cain stands for death. While Adam and Eve 
stand for safety and security, Cain stands for 'dangerous living.' Shaw almost 
had a mystical veneration for life. That's why, he believes in the idea of 
preservation of life. The idea of death is entirely different from Cain's idea of 
murder or slaughter. Immortality is monotony. For the renewal and 
betterment of life, death is invented. 
Death, in other words, brings quality to existence. Further, Eve 
emphasizes the need of long life. The concluding remark of Eve, in this part, 
uncovers the mystery of the whole creation where she says: "Man need not 
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always live by bread alone. There is something else, we do not yet know. What 
it is but some day we shall find out; and then we will live by that alone" {Back 
to Methuselah, Act II, Part-I). Perhaps that 'Something else' for Shaw is, self 
knowledge and consciousness through better contemplation of life. Shaw, 
being an Irish, could not share the aggressive postures of the ruling class in 
nineteenth century England and thus safely could afford to be realistic and 
antiwar. Iqbal and Nietzsche glorified action and adventure because of their 
emotional bias towards their separate historical contexts. 
In the second part, 'The Gospel of the Brothers Barnabas', the action is 
the first few years after the First World War. The argument that begins with 
the rejection of the idea of immortality by Adam and Eve in the first part is now 
taking a more pragmatic view point with Barnabas Brothers. The substitute for 
immortality is longevity. Conrad Barnabas points to the fact that man would 
live as long as he pleased if he were to will it strongly enough. The exact 
duration of life is thus forced by them as Barnabas writes: "The term of human 
life must be extended to at least three centuries" (Back to Methuselah, Act 11, 
Part-I I). 
Franklyn Barnabas is a man of religion while Conrad Barnabas is a 
biologist. Shaw here appears to evaluate the biological as well as ethical views 
about creative evolution and the extension of the term of human life through 
Will. Their gospel of long life, which they aim to popularize as a National 
Programme, is being received by people with lesser enthusiasm as was 
expected from them. Franklyn's own daughter, Savvy, does not understand 
the moral implication of the idea of longevity. Through her he assumes that life 
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is too short to arrive at any moral truth. The Parlour maid too expresses her 
ideas regarding long life and instantly does not find it 'respectable'. But Conrad 
here remarks: "All biological necessities have to be made respectable, whether 
we like it or not" (Back to Methuselah, Act II, Part-ll). 
The question of morality is again dealt with In a Shavian sense. For Shaw 
morality, as we have seen earlier in the case of Violet in Man and Superman, is 
not absolute and it has to compromise with biological necessities. Burge and 
Lubin find the idea of longevity as a non-political issue but Barnabas Brothers 
assure them of its utility for better political temperament and more creative 
will for socialism, democracy and liberty for women. Conrad says aptly: 
"It is now absolutely certain that the political and social problems 
raised by our civilization cannot be solv;ed by mere human 
mushrooms that decay and die when they are just beginning to 
have a glimmer of the wisdom and knowledge needed for their 
own govemment" iBack to Methuselah, Act II, Part-ll) 
The pursuit of life is to gain 'greater power and greater knowledge'. 
This point here is discussed with reference to the myth of Fall and Sin. When 
Adam and Eve longed to live forever in the Garden of Eden, they wanted to 
make it a 'highly desirable' and extremely comfortable' place but later on their 
psychology was transformed. Long life and assurance of it gives a different 
kind of commitment for the goals of life. The conclusion is that Lubin and 
Burge both take the view about long life as an issue like an election manifesto. 
The idea of creative evolution is supported by science, philosophy, poetry and 
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religion. 
'Nature proceeds by jumps and ev;olution of life is God; some 
authorities hold that human race is a failure, and that a new 
form of life better adapted to high civilization will supersede us 
as we have superseded the ape and the elephant" {Bach to 
Methuselah. Act II, Part-ll). 
The process of creation is a continuous flow. The race that will follow would be 
that of Superman. Conrad says that the man only has to will and the thing is 
going to happen. 'Man is not God's last word {Back to Methuselah, Act 11, Part-
ll), God can still create.' Conrad here distinguishes ordinary wishing and liking 
from willing. To will is a strong and serious apprehension to dedicate one self 
for betterment of life through knowledge. 
The third part is in the year 2170 A.D. at the official parlour of the 
President of the British Islands. Two persons, a clergyman who is a friend of 
the Barnabas Brothers an(tthe parlour-maid have taken seriously the idea of 
extending their lives. After two hundred and fifty years, they are still alive. An 
Archbishop and the other domestic ministers of Britain- Burgh, Lubin, 
Prankhyn, Conrad, William Hasken, Ms Lutestring, have now been 
transformed. They seriously willed to be long livers. Humour is the medium 
through which Shaw makes fun of the English politics and its social traditions. 
Even longevity failed to provide knowledge and wisdom to Burge and Lubin. 
They remained as 'barbarous' and 'stupid' as before. The transformed image of 
the Parlour-maid has disappeared from the social network. She condemns 
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poverty as she is herself an offspring of that kind of system. The Archbishop 
and Mrs. Lutestring consider themselves to be long livers and wish to establish 
that nobler work is possible only in a long life of thought and experience. Shaw 
here presents a conflict between long livers and short livers. Burge, Lubin and 
Barnabas Brothers attempt to kill Mrs. Lutestring and the Arch Bishop but 
when they came to know that they too can live as long as they can, they 
stopped raising any controversy. The idea of long life makes a person more 
conscious, careful and prudent. The assurance of long life may also not be the 
spirit of sportsmanship and man is likely to become a 'sensible coward'. 
The fourth part which is in the year 3000 AD deals with the tragedy of 
an Elderly Gentleman, on the shore of Galway Bay in Ireland. The Elderly 
Gentleman has come from the capital of British Commonwealth in Baghdad to 
visit his ancestral shore. The Elderiy Gentleman is rather like Bernard Shaw — 
energetic and talkative. He is one of the extinguishing races of short livers; for, 
at this time a new race of men and women exists who live as long as they wish 
to, and possess extra ordinary powers over nature. This part is in three acts 
and the conflicting ideologies of long livers and short livers are the theme. The 
tragedy of this elderly gentleman is that he is still concerned with the values of 
soul and the over-soul. Shaw philosophically analyses the basic needs of life 
and the plot unleashes the tragic destiny of the elderiy man who is willing to 
stay in Burien Pier, but there is a danger to his life. He thinks if he goes back to 
Baghdad, he would die of disgust and despair. "It is the meaning of life, not of 
death, that makes banishment so terrible to me" (Back to Methuselah, Act IV, 
Part-IV). For the young long livers, meaning of everything has transformed, 
nothing is sentimental and emotional for them. The elderiy man suffers for not 
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being understood. His first encounter with the young woman makes him 
realize that he is now a part of a very different time and sensibility. He finds 
the people without any sense of understanding, intelligence and sympathy. 
The lady at the gateway finds him as distressed short liver. The Elderly 
Gentleman discloses his identity and says that he is the retired President of the 
British Historical and Archeological Society and the Vice President of the 
Traveler's Club. The motive and Intention of the old man is totally 
misunderstood and he feels Insulted. He is in a dilemma. He considers himself 
to be old while long livers consider him to be young and in fact a child. He 
meets Zoo who is much like Sevy Barnabas. The Old Man is now completely 
disillusioned and Zoo suggests him to meet the oracle. Oracles are supposed 
to understand 'dead thoughts and history.' The conversation between Zoo and 
the old man highlights the advanced thinking of the long livers and brings into 
consideration all Shavian philosophic interpretation of the idea of creative 
evolution in the form of abstract theory. The generation is now free from 
social and moral responsibilities. Marriage as an institution has lost its sanctity 
and significance. 'Blush and embarrassing' has no meaning for them. The long 
speech of the Elderiy Gentleman is directed from the point of view of creative 
evolution against Darwinian Evolution. This play is a kind of anti-utopia where 
the conflict is between the upholders of creative evolution and the champions 
of materialistic science. The Elderiy man is obsessed with past glory and 
sincerely mourns the end of a civilization. 
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Veung Lady: Dust thou art: and to dust thou shalt return. , ^ 
Old Man: My body is dust. Madam: not my soul. When my 
creator toob it, whatever it was." He breathed into 
its nostrils the breath of life; and man became a 
living soul. I am not dust of the ground, I am a living 
soul. No doubt, you think me behind the times; but I 
rejoice in my enlightenment and I recoil from your 
ignorance, your blindness, your imbecility. Humanly I 
pity you, intellectually I despise you {Bach to 
Methuselah. Act IV, Part-IV) 
Now for the Elderly Man, 'Breath of life is the exalted emotion', which 
gives glorious destiny and consciousness of the divinity. The whole tragic 
outburst of the gentleman which, is in other words his egoism, is directed 
against the non-vitalistic interpretation of the phenomena of life in 
materialistic science. Zoo excitedly greets the Elderly gentleman for his belief 
in life as the ultimate reality and addresses him as the cultivated agnostic. The 
old man speaks on behalf of Shaw who would refuse to be classified as an 
agnostic. He is not a non-believer. His approach to belief is not negative. He 
considers the limitation of his knowledge and experience. 
There are so many things which do not fall in the sphere of one's 
knowledge but we cannot discard them. This is an escape from responsibilities. 
Shaw here reflects his conviction: "We must proceed on assumption of some 
sort or we cannot form a human society" (Back to Alethuselah, Act IV, Part-IV). 
Zoo claims that every assumption should be strictly scientific. Unscientific and 
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Intuitive assumptions lead to a kind of sentimental disillusionment. The Old 
man sticks to initiation and suggests that scientific discoveries have 
discredited the stories of our religion. Show present his philosophical 
viewpoint regarding long life as a vital possibility. He says that wisdom is not 
based on experience or recollection of the past but the insight of the future. 
Shaw here ends the debate on long life and short life, the advantage and 
moralities with typical Shavian abstractness, He holds that human nature is 
after all human nature, irrespective of life being long or short, and shall always 
be so. Ultimately we find the Elderly man perfectly discouraged and Zoo 
pleading for weeding out the short livers. Shaw strongly recommends the case 
of long life, as for him, thinking about the future is vitalism. Contemplation of 
life, is a vital act for enhancing our consciousness about the quality of 
existence. One of the logical consequences of vitalism is the idea of genetic 
superiority. The idea of genetic superiority leads to the idea of racial 
superiority and also the idea of what is now called genetic engineering. Thus 
Shaw, like Iqbal, is irresistibly drawn to something similar to fascism. 
In the second act, again there is a confrontation between long livers and 
short livers. We come across the realistic character of Napoleon who has come 
to ask the Oracle certain questions. The Oracle stands for the sacredness of life 
and through Napoleon; Shaw reflects his unromantic notion about the 
glorification of military man. Zozim, the priest to the oracle, offers the old man 
to live for three centuries but he refuses the long and valueless life. He prefers 
a life of eagerness and usefulness to a long life of distress where the sublime 
has become ridiculous. 
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The third act is a rather small addition to the theme of contrast between 
long livers and short livers. Savy and Elderly gentleman ask several questions 
to the Goddess in the presence of Zozim, Zoo and Oracle but none is properly 
received. The Elderly man, full of remorse and disgust, who neither can return 
nor stay, dies of despair and disillusionment. Tragedy means errors of 
judgment leading to suffering and death. The Elderly man, in this play, 
represents Shaw and the present day values of short life. The tragedy is that 
the man, who is committed to wrong values, is transported to a land where 
values generated by long life are common. The play is thus a dramatization of 
the conflict between short life values and long life values. This is a painful 
reality that short livers refuse to embrace the virtues of present day life and its 
vitalistic approach to knowledge and experience. 
The fifth and the last part is 'As far as Thought Can Reach' takes place in 
the year 31920 AD. It is pure fantasy and the ultimate extent to which Shaw 
can reach with his contemplation about life as the outcome of will. We find the 
fullest manifestation of creative evolution and vitalism in its remotest possible 
shape. We find that by that time the very process of birth and growth has 
changed. People are born young men and women appear on the Earth at 
about the age of eighteen, having attained consciousness, moral sense and 
intelligence before birth in the egg. The part begins with* a dance of youths 
and maidens.* Youth is symbolic representation of a life of passions where 
toys, games, sweets and dances have a special significance. We find an Ancient 
also amidst the band of dancers for whom all ecstasy is directed towards 
intellect. The ancient refuses to dance as for him' dance is the crude way to get 
into the rhythm of life. Shaw wishes to convey his own belief through the 
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Ancient that a life of passion does not have any substantial happiness for a 
being. The same argument is developed by Tanner in the Hell-Scene in Man and 
Superman where Tanner condemns hell for being a place of illusions about 
happiness and passion. Strephone and Chloe are graceful youths of eighteen. 
Aces is another graceful youth but older than Strephone. Chloe, who deceives 
about his age is actually of four years and rejects all romantic advances of 
Strephone as frivolous. She admits that she feels to be detached towards all 
the trivialities of life. Her passion is not for sensual and baseless things but a 
contemplative passion for higher goals. She Is keen to discover the universe 
and bigger things are taking possession of her. She finds sleep a useless and 
shameful thing. Her passion keeps her awake and hunger for knowledge drives 
her towards: 
Thinking, thinhing, grasping the world; Taking it to pieces, 
building it up again; Digesting methods, planning experiments to 
test the methods and having a glorious time (As far as Thought 
Can Reach, Back to Methuselah, Part-V). 
We find here absolute glorification of life. Here action and will to 
generate and create a better universe in the form of Chloe's total rejection of 
comfort. She rejects everything which promotes inactive passion in man. The 
desire for baseless sexual attraction has vanished from her or rather 
exhausted in the first two years of her age. There is another striking 
description of a ceremony where a baby has to be born through the egg. This 
cerernony is Shaw's fantasy for the time to come. As the scene is supposed to 
take place in three thousand one hundred years from now, the whole process 
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of delivering a child from mother's womb has been transformed. A child that 
usually grows after eighteen years here breaks the egg after eighteen years. A 
child can direct from Inside that he wishes to come out. A pretty girl of 
seventeen comes out of the egg who is named Amaryllis. Amaryllis is attracted 
towards the older nymph Aces. When she has been informed about the 
disgusted Strephone, she becomes reasonable. She is becoming reasonable 
after every subsequent stage. The rapid process of mental growth is very 
striking in the present context of a child acquiring senses. Thus we find the 
play as a metabiological document of Shaw's vitalism. 
After a brief discussion on Art and reality, Shaw establishes that Art is 
false and life is true. The ancients lament the tyranny of body over soul. The 
body is still subject to accident and death. The problem is now to liberate the 
mind from the confines of the body. Mystically, Shaw foresees a time when 
there will be no people, only thought. According to Shaw the end of life is 
contemplation and human existence is eternal striving. For Shaw, eternity is a 
thought. There will be thought without a thinker. This absolute void where we 
can reach with our will is apparently difficult to apprehend. The last speech of 
Lilith summarizes Shaw's belief in the continuity of life. Shaw's attempt is to 
get free from limitations of natural life and world. The theme of life is 
longevlty-not as an idea in itself, but as a means of transcending the present 
period of short aims, illusions and disbeliefs in the future. Shaw puts a vision of 
remote future which undoubtedly seems unsatisfactory because it is unknown 
and cannot be expressed in words. Shaw asserts that there is a 'beyond' which 
seems to be a phase free from all confinements. The play which begins with 
the theme of life and immortality ends with the same confirmation of Shaw's 
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abundant faith In the future of mankind. 
The play ends with an abstract 'beyond', which is impossible to conceive 
in spirit and imagination. Shaw's position of rationalism ultimately fuses into 
mysticism. 
Thus Shaw's theory of vitalism and the role of will has been discussed in 
two of his significant plays, Man and Superman and Back to /Vlethuselah. Let us 
now analyze Shaw's other plays to discover the vltallstic Insights in them. 
There Is not a complete expression of vitalism in the shorter plays, however, a 
half-conscious or semi-conscious vitalism can be safely discerned as a part of 
Shaw's creative temperament and shaping spirit. Shaw's treatment of all the 
themes of social, political, religious, human or romantic concerns remained 
philosophical and revolutionary, according to the then existing norms of 
tradition. 
Bernard Shaw, it seems, was astonished to see the world of men but he 
did not opt for the path of renunciation. He, endowed with a superior vision, 
dedicated an everiasting service to human perfection and rendered thoughtful 
and hopeful documents for the reverence of life. His vitalism lay not In his 
richness of mind but in his tenacious struggle to keep himself above despair 
and spell out the direction in which men's hopes lay. He successfully fused 
thought with passion and advised to direct the entire creative urge to pass on 
towards higher achievements of life. Before we make an attempt to discover 
the vitalistic trends in the plays of Bernhard Shaw, it would be worthwhile to 
take up his novels In which he started writing about society in general. Shaw 
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wrote four novels but failed to impress the readers. His novels include Cashel 
Byron's Profession, An Unsocial Socialist, Love among the Artists, and The 
Irrational Knot which are all based on social and economic themes. Cashel is 
biologically attractive for the woman who has an enthusiastic lover, Lucian, 
whom she likes. Her bias for physical vitality makes Cashel Byron the hero but 
he appears to lack the self will and the heroine, Marian Lind, being a socialist, 
marries a labourer Connolly, but cannot live happily with him. She, considering 
marriage as an irrational knot, manages to elope with her lover. She is shocked 
in the end to discover that a union between two persons, who have avoided all 
realities, as a marriage between a working man, who has faced nothing but 
reality, and a woman who has lived only on illusions, is irrational. Bernard Shaw 
could not make any impression as a writer of novels but his preference for a 
life of reality, and his contempt for illusions established him to be a narrator of 
faith for vital possibilities and hopes of life. His biological and social themes 
later grew into more mature documents of metabiologlcal existence of human 
beings. In social preferences regarding love and marriage one can detect a 
vague and shaping idea of will. 
As far as Shaw's plays are concerned, the Widower's House is generally 
regarded as his first but unpopular play. The theme is a problem of conscience 
in a society that does not allow for conscience characteristically. The play is an 
attack upon society, not upon individuals. Here the problem of conscience is in 
a way close to the preliminary concept of voluntarism. Unlike Widower's 
House, his The Philanderer is a play based on the theme of marriage and love. 
The idea of romance and marriage Is dealt with in a very traditional manner. 
Here marriage means economic and sexual slavery for man and woman. In the 
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play, Grace refuses to marry the Philanderer as he feels that if she agrees to 
marry, he will have an advantage over her. Julia, In love with the Philanderer 
hero, finds him more worthy when he neglects her. The self will of Grace leads 
towards an idea of vitalism. Shaw's Mrs. Warren's Profession is again a play 
based upon the problem of conscience and individual will. In the play Shaw 
attempts to eradicate as general and conventional illusion regarding the 
forced practice of prostitution and criticizes it as an outcome of the social 
system and understanding. Shaw says: 
The play was written to draw attention to the truth that 
prostitution is caused not by female depravity and male 
licentiousness but simply by underpaying, undervaluing and mal-
treating women so shamefully that the poorer of them are forced 
to resort to prostitution to beep body and soul together Society 
and not any individual is the villain of the piece (Purdom, 1963). 
After Mrs. Warren's Profession, which was an unpleasant play, Shaw wrote 
pleasant plays and comedies In which he put forth a vision of life that was 
philosophic and thought-provoking. Arms and the Man is the first play of this 
genre. It is an anti-romantic comedy and an onslaught on idealism. Under the 
influence of Ibsen's drama of social criticism Shaw, in this play, presents a lucid 
and lively conflict between illusions and realities of life. He attempts to destroy 
popular illusions regarding love, war and marriage. Here a prosaic professional 
soldier is introduced Into a situation between a typical romantic hero and a 
typical romantic heroine, with disastrous consequences for both. 
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In the play Bluntschli there is a realistic soldier who prefers chocolate to 
cartridges and thus unconsciously but devastatingly attacks Raina's cherished 
ideals. He seriously finds himself committed to the romantic maid servant 
Louka. Bhuntchli through his instinct and experience of the world, receives 
Raina's favor and consent for marriage. His individual anti-hero image is of high 
significance. His realism and will to achieve reality of life is a vitalism in its more 
modified form. 
In the play Candida, Shaw attacks the economic systems of society in its 
greatest and most popular institution of marriage. To him, marriage is an 
economic slavery for a woman who does not have any illusion for keeping the 
family. In fact, Candida displays a naked conflict between the poet and the 
common sense. It is a real drama of passion and action. Here James Morel is 
highly esteemed in society and as a respectable gentleman and an ideal 
husband for Candida. By profession he is a Christian socialist clergyman who 
finds a young man on the Thames embankment and later discovers that he is a 
poet. Marchbank declares that he is in love with Candida and she has to 
choose between him and Morell. In this situation Morell reacts in a practical 
manner and allows Candida to make a free choice. In other words, she has to 
choose either illusion or reality in the shape of her husband. She gives herself 
to the weaker one that is Morell. The poet knows that he has lost and goes 
away with a secret in his heart. Here Candida, being a victim of creative 'Life 
Force* or 'Will' to create, with her common sense, holds her husband who will 
be more creative as a husband and successful as father of her two children. 
Shaw's Candida has a close affinity with Ibsen's Nora in A Doll's House. Nora 
leaves her husband when she discovers that he (Helmer) does not think about 
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her as a woman with a soul. Here vital Candida too accepts and holds her 
husband, when she discovers that she has been understood. Being a mother, 
she is naturally creative and her will would be in conflict with the same creative 
purpose of the poet. That's why; she has discovered him to be strong and a 
rival for her creative purposes. Marchbank leaves with the secret In his heart 
that his creativity goes against a woman's purpose. So he thinks that he should 
search for greater knowledge and consciousness that would let him achieve 
self-consciousness and later a goal of contemplation of life that actualizes in 
Tanner in Man and Superman. 
Shaw's two other plays; The Man of Destiny and Caesar and Cleopatra 
have historical backgrounds. In The Man of Destiny Napoleon is depicted as a 
true and strong man, where he confronts a lady who at one stage 
acknowledges the fact that she adores a man who was not afraid to be mean 
and selfish. This is a strong resentment against conventional moralities and 
even Shaw admires in Napoleon a will to achieve self affirmation through 
mean and selfish ways. Shaw seems to overlook the soldierly talent of 
Napoleon and suggests that his greatness lies mainly in his unconventional 
view of life. In Caesar and Cleopatra, Caesar, one of the greatest 
experimentalist of 'Life Force', was born in an age in which one could rise to 
eminence only through war and conquests. But in Shaw's play, we find that 
evolutionary instinct or 'Creative Will' is never dormant in him. He feels that his 
soul has been cramped within the narrow confines of a warrior's profession. 
Caesar's passion for Cleopatra and his preference for the life of a warrior is 
based on his strong and irresistible Individual will to realize the mission of life. 
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In the series of Superman heroes and manifestation of individual 
Creative will, Saint Joan is another play of significance. Joan of Arc is the main 
source of inspiration for the play. Shaw, apart from the historic relevance of 
the story of Joan of Arc, lays more stress to portray her as a representative of 
the evolutionary principle, the Creative Will. She is only the instrument of the 
higher instinctive power and intuitive Insight. She displays tremendous faith in 
her voices. Her pure faith in intuition lies against the institutional faith of the 
church. Her courage leads her to meet a tragic consequence and she is burnt. 
Here it can be concluded that Saint Joan is a tragedy of an individual asserting 
herself against a mighty force. She wins the battle of wits and manifests 
evolution for the Creative Will to achieve greater perfection and betterment. 
She remains a mystic with her voice of regrets and all rationalistic calculations. 
Her will is her sheer strength. She successfully directs her energy of the will 
towards more rational and wise plans. 
Shaw's play Pygmalion is an expression of human relations— 
particulariy love relationship. Here Professor Higgins, a philosopher scientist 
creates an image that falls in love with him. His scientific experiment turns out 
to be an exercise in the natural affection of the human heart. Professor 
Higgins accepts Eliza as a project to convert a flower seller into a Duchess in six 
months. He achieves success in seeking that goal but fails to understand Eliza's 
heart. Eliza's conversion from a simple flower- giri to a Duchess Is the conquest 
of the art of Professor Higgins but at the same time Eliza's creative will evolves 
from ordinary to extra-ordinary. She has a desire and will to create an act to 
generate a perfectly new mask of herself. 
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The theme of social equality and the practical aspect of economic 
Independence are interlinked in this play as well. Higgins and Eliza do not 
speak the same language and thus present a conflict between Intuition and 
intellect. Eliza develops a relationship with Higgins but, considering his age and 
biological prospect of marriage and sex, prefers Freddy Hill, a young man for 
marriage. The choice again breaks the Platonic idealism related to love. In 
other words, Shaw presents love's biological and realistic stand in more 
vitalistic terms. Thus all biological, economic, metabiological and religious 
themes of Bernard Shaw are suffused with vitalistic insights. Whether pleasant 
comedies or unpleasant tragedies, all plays of Shaw are aptly called his 
personal confessions and thoughtful philosophic documents of social 
betterment. 
All the concepts of Superman as hero or New Woman as heroines are 
based on his acute sense of apprehension of will as the main driving force 
behind all conscious or unconscious activities of human beings. Shaw never 
tries to glorify any character but rather discloses his or her originality and 
vitality. Louka evolves with her clear sighted will to seek Sergius as her lover 
than a traditional male servant with a vision to dominate her. Candida, Ann and 
Eliza Doolittle are all exposition of the life force that does not permit them to 
fall into illusions. Saint Joan, Tanner, Bluntchli are great champions of creative 
will and during the progress of the play, they achieve the expected results and 
gains. The ultimate celebration of life and vitality is the undercurrent of some 
of Shaw's greatest plays, in these plays, Shaw proves the insignificance of 
external institutions and projects the inner essence of life as vital and 
evolutionary. In popular drama Shaw finds himself confined but in Man and 
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Superman and Back to Methuselah he introduces abstract and unreal time and 
space where his philosophy of vitalism finds complete expression. 
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IqbalS A Re-assessment 
Iqbal: A Re-assessment 
Iqbal, as Nicholson observed, Is a man ahead of his age. Obviously at 
times he seems to be in disagreement with his age. The statement aptly discloses 
the temperament and philosophical urges of the poet. The Sufi tradition was the 
main dominating influence on the cultural and intellectual life of the then society. 
Iqbal received the same influence from his father Noor Mohammad, who was a 
saintly man and used to move mostly in the company of Sufis. Before 1905, Iqbal 
too reflected the same mystic and existential approach to life and poetry. Dr. 
Suhail Bukhari writes that when Iqbal went to Europe for academic advancement, 
he was highly impressed by the action-oriented western society. This reminded 
him of his own community's (Muslims') stagnation and thus his idea of Sufism or 
mysticism underwent a radical change. Here one should not forget that though 
Iqbal drew inspiration from the works of English authors and teachers, his 
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background was essentially Islamic. Iqbal wanted to bring the life giving waters of 
love to the arid intellectualism of the West, and dynamics of the Western life to 
the static and often ascetic eastern view of life. This change in his attitude for 
Sufism was the result of the gospel of everlasting activity which he wished to 
preach to his fellow men. It was the education received in the West that enabled 
Iqbal to arrive at a correct and more vital interpretation of The Quran. With the 
vital illustrations of The Quran Iqbal explained the uselessness of traditional 
Sufism. Now the question arises as to why Iqbal attacked or criticized traditional 
Sufism. The question is significant here because in the path of Iqbal's vital urge 
for dynamism, the concept of Sufism was the main hindrance. In addition, it was 
not in harmony with the real spirit of 'The Quran' as well. For example Iqbal 
refuted the idea of Wahdat-ul-Vajud (unity of existence) because it is pure 
submission of man's will to the absolute will (God). It does not offer opportunity 
for self development of the free will of an individual. He wrote in this context to 
Khwaja Hasan Nizami on 30th December, 1915 that he was earlier a believer in 
'Wahdat-ul-Vajud' (Oneness of existence) but when he found it to be against the 
spirit of The Quran, he abandoned it. 
Iqbal is a poet of love, passion or Ishq which is the most emphatic aspect of 
Sufism. Sufi cults stress the need of frenzy or madness of love for union with God. 
They refute the claims of Reason for the seeker's approach to the Infinite. Iqbal 
here too objects to the absolute negation of Reason 'Aql'. Love is not a baseless 
emotion or madness in Iqbal but it is a passion to lead a life of action and 
purpose. Iqbal was an admirer of the active and practical Sufism of Rumi. He 
attacked the negative elements of oriental philosophy. He rejected all those 
philosophies of life, as determinism, which propounds the view that life on this 
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earth is transient and non-consequential. According to him, there are four 
movements which have made heavy onslaught upon life and have made it appear 
insignificant. The first is Greek philosophical thought (Platonism); the second is 
Buddhism; the third is Vedantism; and the fourth is Christianity. The earliest 
influence of Greek philosophy or Platonism was a kind of idealism which refused 
to accept activity and advocated pure thought (contemplation). Buddhism 
depicted the world as a place full of pain which is a product of negative will and 
thus one should strive to transcend it. Vedantism or the Bhakti movement of 
Ramanuj also established life as a false illusion and the main aim was to seek 
liberation from it. Christianity too could not present any positive attitude to life 
and thus in such a historical background Iqbal's attack on Sufism, or in other 
words, negative tendencies of life was relevant and vitalistic in its appeal and 
utility for the socially and intellectually degraded Muslim community, for whom 
Iqbal's message was the message of life, of action and struggle. Iqbal further 
points out that man's inner life, which is the real life, proceeds dynamically and 
creatively without repetition. It is not at the mercy of mechanical laws; we do not 
live in space but in the world of soul. 
With the influence of neo-platonic philosophy total passivity became a 
common feature of Islamic mysticism. One of the main purposes of The Quran in 
referring repeatedly to the observable aspect of Reality is "to awaken in man the 
true conception of his relation to the universe" {The Quran 13:12). Christianity 
too preached to denounce this world because, according to this creed, man is a 
born sinner and the world is full of evil and pain. Iqbal, synthesizing these views, 
urged "Muslims to confine all their activities to the inner world of heart. Islam, 
however, while accepting the truth advocated by Christianity, goes for world and 
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asserts that this new world revealed from within is nothing foreign to the world 
of matter" (Dar, 1954, Page 4). Thus, there is relevance and utility of the practical 
mysticism which was introduced by Iqbal. It is important to note that the 
movement, through which Iqbal attempted to vitalize the philosophy of negative 
will, attracted a lot of criticism to the extent that some of his concepts were 
completely misunderstood and misconceived by ill-informed groups of people. 
Iqbal's 'Asrar-e-Khudi' (Secrets of the Self) is one of the poems which became 
the subject of criticism as it dealt with the theme of 'Khudi' or Ego. Iqbal had 
clarified in the Preface to 'Asrar-e-Khudi' that here 'Khudi' does not mean pride 
(Ghuroor) as it is meant in traditional Persian poetry. He added that he used the 
word 'Khudi' (selfhood) with a revolutionary meaning and insight. In fact, with the 
help of this new word coinage, Iqbal discovered the boundless human 
potentialities and man's place in the universal scheme of things. According to him 
'Khudi' does not mean self importance but it is used for a belief in one's own self 
existence and strength to overcome hardships and challenges. 
The publication of 'Asrar-e-Khudi' (Secrets of the Self) aroused a violent 
reaction among the Sufi writers and their followers. Iqbal had made certain 
remarks on Hafiz, a well known Persian Sufi writer on the ground that he 
advocated ascetic inaction which simply falls against the spirit of Islam. The most 
violent was the controversy raised by Hasan Nizami of Dargah Nizamuddin, Delhi, 
who wrote a number of articles against 'Asrar-e-Khudi'. Khan Bahadur Muzaffar 
Fazli also attacked the work. He commented that the poem created an air of 
opposition for the philosophic content was overlooked altogether. Iqbal in the 
second edition had to delete the lines on Hafiz and in reply he wrote 'Ramuz-e-
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Bekhudi'. When Iqbal entered politics, his rival politicians also criticized the work. 
In 1926 KPS Menon wrote against 'Asrar-e-Khudi' and several other writers 
charged Iqbal for being communal. 
After a rather long gap of time, the tenor of Iqbal's criticism became more 
balanced and fair. Nicholson translated 'Asrar-e-Khudi' and introduced the real 
philosophical grandeur to the west. Iqbal's quatrains and portions of 'Zabur-e-
Ajam' and 'Ramuz-e-Bekhudi' were translated into English by Professor Arberry 
who had also translated 'Javed Noma'. A selection of Iqbal's poems was 
translated by V.G. Kiernan and Edinburgh. This selection was published in the 
'Wisdom of the East Series' of John Murrey. Iqbal's lectures on "the 
Reconstruction of Religious Thoughts in Islam" were published by Oxford 
University Press. 
To conclude we find his attack on Sufism as a vital act of tremendous will to 
revitalize Islamic ideas and harmonize them with the modern understanding of 
life as action. We are reminded of his lines that he quotes from The Quran to 
advocate his view point: 
Do not wayer on the shore 
Listening to the fury of the wav;es 
Plunge yourself into the sea 
For eternal life resides in hard struggle. 
Iqbal was conscious of this wonderful task which he had undertaken for 
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the service and betterment of his community. He wrote "When I am no longer 
there people will read my poems and say: A lucid man has shaken the world" 
(Extract— Iqbal's letters to thr Ised Wegenhest, 1961). Here it is in the fitness of 
things to record that Iqbal only attacked the ascetic, world neglecting and life 
destroying theory of Sufism. The real Sufistic order, according to Iqbal, is 
dynamic, pragmatic and inspired by spiritual vision. It does not ignore the natural 
motives before humanity and aims at evolving a civilization which is socially just, 
aesthetically beautiful and spiritually integral. In 'Zarb-e-Kaleem' (The Staff of 
Moses) he says: "Submissiveness, slavery and eternal disappointment. If these 
are the attributes of mysticism, (I am afraid) you will have to invent a new Islam" 
(Iqbal, 1989). Iqbal's genuine love for Sufism was well established when he chose 
the subject 'The Development of Metaphysics in Persia' a chronological account 
of mystical thought in Persia for his doctoral thesis. While evaluating every 
philosophic stand of Iqbal one should strictly keep in mind that neither Iqbal 
followed a model nor he imitated any. He was neither a mystic nor a Western-
oriented thinker but he moulded his thought for the need of the then historical 
and intellectual framework of the community. His main effort was to propagate a 
philosophy of life and action and negate everything that was fatal and life-
denying for the Muslims. Obviously, this philosophy was not opposed to Islamic 
way of life. 
There was a complex and self contradictory element in his attitude to life or 
religion. There were occasions when he could sacrifice balanced ideas to personal 
prejudices and reactions. Towards the end of his life, his ill health did not permit 
him to write with that much vigour and vitality. It is also noteworthy that in his 
later poetry Iqbal came close to the Sufistic element due to his intense devotion 
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to the personality of the Prophet. In other words, it can be said that Iqbal, with all 
his contradictions and later submission to mysticism, was a poet of faith and 
vitalism in the arena of a specific religious faith (Islam). The more disciplined 
metaphysics of Iqbal could render a better use of vitalistic insights than Shaw 
who ended in an objectless philosophy of contemplation. 
Iqbal's Early Poetry: A Search for Vitalism 
Iqbal has a fairly good amount of poetry to his credit. His early poems show 
his unconscious movement towards action, vitality and dynamism though 
consciously Iqbal was inclined towards neo-Platonic idealism. However, these 
early poems seem to be traditional in content and style and lack maturity and a 
philosophic content of later poetry but still this early phase of his poetic career is 
significant because it does convey a sense of his creative urge for life. These 
poems clearly reflect his personality and dynamism. Here a brief analysis of his 
early poetry has been made in order to show its traditional fervor. Besides, an 
effort has also been made to underline the dynamic imagery. His early poetry 
reflects how he was drawn to a half vitalistic and dynamic apprehension of life. 
As a creative artist, Iqbal was born for and committed to a special mission, which 
is discernible in his Persian verse. In the following verse, where he talks about the 
advent of Man, this mission is poetically expressed: 
Love acclaimed that one with a bruised heart was born. Beauty 
shivered that one with vision came into existence. Nature stir 
from the clay of a predetermined world, a self maher, A self-
breaber, a self preserver came Into being. [Appendix ll-(i)] 
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It is surprising tiiat in his early poetry Iqbal was attracted by Platonic and 
neo-Platonic philosophical attitudes. But even while dealing with this neo-
Platonic attitude in his poetry, Iqbal reflects a great affinity with the kinetic 
imagery and moving symbols of traditional Persian and Urdu verse style. His 
constant mention of yearning, restlessness, burning and discontentment with the 
limited scope of human desires, establish him to be a poet of vital possibilities 
and greater promises for the future of mankind. It is not passive but active 
prophesy that creates history. This poetry tends to release in the souls a 
productive process for the growth of human consciousness. Poetry, for centuries, 
has been a vehicle of information and the poet has also functioned as a preacher, 
a prophet, a thinker and a journalist. But Iqbal invested the traditional poetic 
images with a new revolutionary content and intended to establish the poet as a 
commentator and initiator of life in all spheres of understanding. 
To begin with, we have an early poem of his, "Himalaya" which is expressive 
of Iqbal's earliest phase as a poet. The poem 'Himalaya' is not significant from the 
philosophical point of view since it is the poet's response to an object of nature 
which is viewed in the perspective of history and culture. Though the poem 
expresses none of the well known stances of Iqbal, its imagery, however, is 
expressive of a quasi-vilatistic approach to experience. The fourth stanza of the 
poem, presents the movements of the clouds over the Himalayas almost in half 
conscious vitalistic terms. The cloud is presented as a rider over winds; the 
mountain is visualized as a playground for the expression of nature's vital 
energies. The concluding couplet comes close to the best poems of Wordsworth 
or Blake where natural phenomena are transformed into mystical being. The 
cloud is animated, and life is infused in it. In both the stanzas the mountain river 
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./T-n^"^^ 
becomes almost a half conscious being. Though the line (Eva( i^ng pathway stones 
while treading at times, and contacting too by being obstrdet^^gp.times.) is 
rather conventional, the fourth line of the stanza is infused with a kind of 
dynamism. [Appendix ll-{ii)]. 
There is no doubt that humanization of nature through personification and 
pathetic fallacy is very common in poetry. It is almost conventional in romantic 
poetry. In Iqbal's poetry there is a continuous use of personification. This feature 
is repeatedly found in a number of poems. As far as the poem "Himalaya" is 
concerned, it bears a common image of the mountain and this kind of 
employment of embellishment underlines the poet's consistent attitude to 
nature or his experience in Nature. It may be said, with some insistence, that the 
imagery of this particular poem is characterized by a half conscious affinity on 
Iqbal's part with the vitalistic mode of thoughts. Though this poem is traditional 
in its subject, it is marked with a kind of kinetic imagery and moving patterns of 
ideas. 
The next noteworthy poem of the early phase, which bears vitaistic 
insights, is "Gul-e-Rangin" (Colourful Flower). Though the poem has a 
conventional subject and delineates the nature of flower, it occupies an 
important place for being pregnant with neo-Platonism. It is certain that the 
earliest phase of Iqbal as a thinker and philosopher was characterized by his 
adherence to neo-Platonism. 
Obviously, one may think that this mode of thought would lead the poet 
towards a preference for 'stasis' and rejection of the reality of the phenomenal 
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world. But this never happened. What actually happened to Iqbal was that he 
became extremely sensitive to the movements of his own spiritual being. Neo-
Platonism in his poetry does not lead to 'quietism' or 'stasis'. On the contrary, 
one becomes vehemently aware of the yearning and questful nature of his inner 
self. This quest is discernible in his poem entitled, "Gul-e-Rangin" in which the 
poet finds in the colourful roses a sympathetic soul. He compares himself with 
the flower. Both are exiled from their common spiritual homes: "I am far away 
from the garden/ Thou too hast been removed from the garden" [Appendix II-
(lii)]. The poet gives expression to the idea of eternal burning (soz) and striving 
and conflicts of the will. Here one thing is noteworthy that Iqbal, unlike the 
traditional Sufis, does not resign himself to a life of quiet meditation. He believes 
that this disintegration is tinged with spiritual colour and hence, for his inner 
being, it is a motivative force. He notes the difference between himself and the 
rose. 'While the flower is content with its exile or separation, the poet is 
constantly undergoing a state of agitation and unrest' [Appendix ll-(iv)]. Thus we 
see that the poet's spiritual life is characterized by dynamism which provides a 
basis for the vitalistic mode of thought. 
The poem 'Mirza Ghalib' is again a traditional poem written as an 
appreciation of the great Urdu poet, Ghalib. But the poem is remarkable for its 
imagery and specially for the feature of eternal burning in Ghalib which has been 
appreciated. The poet visualizes his mentor as a lover of the kind of beauty 
which is hidden in all objects in the form of a burning quest for life [Appendix II-
(v)]. The image of burning (soz) in the sixth stanza of the poem is a dynamic 
image and implicates Ghalib in a dynamic vision of life. Iqbal's "Abr-e-Kohsar" 
(The Cloud over the Mountain) is another important poem in which cloud is 
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characterized by dynamism and movement. He treats the cloud as a means of 
bringing about rejuvenation in nature. This is very clearly conveyed in the first 
and the second line of the last stanza where the cloud is depicted as an agent for 
the movement and mobility of waves, vegetation, flowers and birds. 
This dynamism is depicted not only in natural life but in human life too. In 
"Khuftgan-e-Khak se Iftisar" (Questioning the Buried) the poet compares the 
destiny of human desires and the confined existence of man in this world with 
the world of the dead after death. The repetition of the words like restlessness 
and struggle is expressive of the characteristic dynamism of human nature. 
Likewise, "Shama-o-Parvana" (Candle and Moth) stresses Iqbal's belief in eternal 
striving, symbolized by pan/ana's ^moth's) desire to perish and burn for shama 
(candle) whose flames possess eternal life for him. 
In the poem, 'Aql-o-Dil' (Reason and Heart) which contains binary 
opposition, Iqbal prefers heart to reason. Reason, according to Iqbal, moves to 
apprehend life which heart and desires show. He holds that it is heart that 
delineates actual life with it's concreteness. At the end of the poem, Iqbal vividly 
celebrates the vitality of heart and aptly says that the heart is the 'Arsh' (height) 
of God. It reflects and witnesses the divine seat in the human heart. 
Iqbal beautifully expresses his discontentment with the present and a 
solemn desire for unity among the people of India. He opines that there is no 
place for mutual faith in man's life. Men have turned hostile to and alien from 
each other. His poem, 'Sada-e-Dard' (The Echo of Pain) is a painful realization of 
the loss of passion and integration among his countrymen. Several other poems 
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have been written during this phase on the subjects like 'Aftab' (Sun), 'Shama' 
(Flame) and 'Mah-e-Nau' (New Moon). It is significant to note here that Iqbal 
very carefully selects the symbols from traditional nature poetry with half 
consciousness of their contents of burning, light and vital energy of life and 
movement. "Aftab-e-Subah" (The Morning Sun) presents the morning sun as 
unaware of the anxiety and restlessness which is there In human heart. It is this 
human heart on which the desire to know the truth grows. Human heart is the 
seat of the transmutation of desire into a quest — a quest for life. Man may not 
always achieve anything from his useless quest but the quest Itself Is a source of 
endless pleasure. The poem brings into focus man's inquisitive nature and 
yearning heart. As in several early poems of his, here too Iqbal brings neo-
Platonic thought close to his instinctive dynamism. 
Iqbal believes in the action caused by the desire for inner light and beauty. 
To him, this desire is a vital ground for further action. He holds that it is this 
desire which is transmitted into love and in its course; it is capable of winning 
over even death. He explains this idea in "Ishq aur Mout" (Love and Death). The 
main theme of the poem is the conquest of death by love. It is obvious that the 
theme of Ishq or Love is present in Iqbal's poetry right from the beginning. It is 
interesting to note that Ishq or Love is a dynamic entity in Iqbal. Love is perhaps 
another name for life's vital energies. In this poem the angel of Love is described 
as mercurial 'farishte ka putia tha betabiyon ka'. Later on, Death speaks "Bujhati 
boon main zindgi ke sharare" (Flames of Life) which clearly establishes that Iqbal 
conceives life to be a flame or a spark. The beautiful and vital description of life in 
the fourth stanza of the poem is a reflection of the poet's faith in ever freshening 
and growing dimensions of life. He says "Kahin Shakh-e-hasti ko lagte the patte, 
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kahin zindgi ki kali phuTti thi" (Somewhere twigs of life bear leaves, somewhere 
life's bud sprouts). Iqbal's treatment of love has various dimensions in his poetry 
and all of them lead to the same concept i.e. life's vital energies. In his poem 
'Bilal' transcendental love is evoked, with the holy call or Azan. Here it is 
expressive of a companion's intense love for the prophet. This transcendental 
love is associated in Iqbal's mind with the ability to understand life's struggle. The 
poem as such bears certain oblique expressions related to the vitalistic trends in 
Iqbal's poetry. The poet extends this theme in a very short poem 'Shayar' (The 
Poet) where society is treated as a living organism. The poet is the eye of this 
organism. In fact, Iqbal has derived this idea of society from the nineteenth 
century theory of the organic nature of society and state. It seems that Iqbal 
presents the organic idea as a kind of metaphor or analogy. In the context of 
Iqbal's habitual mode of thought in the early years, it is possible to believe that 
he came close to vitalism. 
In Iqbal's poems, the human heart is conceived as the seat of vital 
energies. The heart is presented as associated with love and intuition which plays 
an important part in the vitalistic thoughts of Bergson. 'Mauj-e-Dariya' (Waves of 
the River) expresses the same fervour of listlessness of waves as well as of the 
poet. The waves as a moving force are again an expression of kinetic imagery in 
the early poems of Iqbal. 
In 'Chand' (The Moon) the poet underlines his vitalism while he draws a 
line of demarcation between the moon and the man. He addresses the moon as 
an incarnation of light and puts himself in the world of 'Zulmat Sarapa' (Complete 
Darkness), but the thing which makes man superior to the moon is the inner light 
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and desire for knowledge and a definite aim of life in his constant march towards 
perfection. 
Thus the poems of the first section of the collection, Bang-e-Drah (Sound 
of Bells),written till 1905, which have been discussed so far, reflect a peculiar kind 
of unity of themes and repetition of the same wandering spirit in search of the 
absolute truth of life. Even the-titles of the poems are expressive of Iqbal's early 
vision of life. The collective significance of the titles 'Jugnu' (The Glow Worm), 
'Sitare' (The Stars), 'Abr' (The Cloud), 'Parinda' (The Bird), 'Bachcha' (The Child), 
etc. is self-evident. They symbolically unmask the urge for freedom, knowledge 
and light in this world. These poems, which belong to his early poetic ventures, 
show Iqbal's temperamental vitalism and creative urge to interpret life. 
As far as the poems of the second section of the 'Bang-e Drah' fSound of 
Bells) are concerned, they are no less important than the poems of the first 
section. The poems of this section or phase are an extension of the early phase. 
Here too the poems record Iqbal's systematic views on life as a constant creative 
flow. Iqbal seems to be moving ahead to achieve a more deliberate vitalism of a 
philosophical nature. These poems belong to the period when Iqbal was exposed 
to the Western thinkers during his visit to Europe. This brought a change in his 
attitude. "His outlook on life underwent two important changes about this time; 
he conceived an utter dislike for the narrow nationalism... and his admiration for 
a life of action and struggle." Iqbal's poem, 'Mohabbat' (Love) which has a myth-
making imagination, evidently sets forth this change. The poem visualizes a time 
when the universe had just been created. It seems to portray a contradictory 
picture of the world saying that in the beginning there existed everything in the 
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world but at the same something was missing in everything. It appeared as if 
creation was waiting for a binding force or a mutual attraction. At such a time a 
heavenly alchemist discovered a secret formula and inscribed just below the 
divine throne. Later the formula was stolen by an alchemist who, in the 
beginning, could not use this formula as he did not know the source of the 
elements that would bring the compound into the realm of possibility. But finally 
the alchemist succeeded in discovering the required elements. He obtained 
brilliance from the stars, the black spots from the moon, darkness from the night, 
holiness from the Hurl, warmth from the breath of Jesus, divine indifference from 
God, humility from the angels and the loveliness from the drops of dew. He 
mixed these elements with the water of life and called it 'Muhabbaf or Love. The 
immediate result was that the creation became suddenly alive.lqbal equates life 
with Love. Life for Iqbal is not a mundane biological affair. To him, the mutual 
attraction of particles in the universe has a divine origin which cannot be 
separated from its divine source. But this does not mean that it discards the 
possibility of change. Change and transience are the sources of beauty in the 
universe, he holds. He adds that change is the precursor of beauty. In 'Haqiqat-e-
Husn' (Reality of Beauty), he celebrates beauty in nature and suggests that 
movement is the essence of life and the pleasure of life (Saaz) lies in burning 
(Soz). 
By this time Iqbal had emerged as the poet of love, action and dynamism. 
He had already developed his concept of Love. Though ultimately derived from 
the Quran and the Islamic tradition, his concept of love had been reinforced by 
his reading of Western philosophy. Iqbal had also been recognized by then as a 
poet of vision. In fact, Iqbal's poetry of this phase shows a shift of mood and even 
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a complete transformation of thematic concerns and symbolic interpretations. 
Even traditional symbols are used with greater precision and intensity. The titles 
of the poems directly manifest Iqbal's interest in life as a specific comprehensive 
entity. Union, separation, endeavor, struggle, striving, solitude and other themes 
take a very peculiar dimension in his poetry, that was more or less philosophical 
in its appeal. The poem, 'Chand aur Tarey' (The Moon and the Stars), which has a 
simple halting rhythm, short lines, and plain diction, is one of the finest poems of 
this phase. In the poem, the poet philosophizes his concept of vitalism with 
divine objects like moon and stars. In the poem, the host of stars on the 
firmament feels tired of their eternal movement through space. They ask the 
moon if their eternal journeying would ever have an end. In the second stanza of 
the poem, the moon replies by saying that life is considered to be an endless 
motion. He adds that in this endless motion whosoever longs for rest is crushed 
into non-existence. Explaining the movement, the poet holds that this eternal 
movement is not purposeless. For him, movement is propelled by desire which is 
another home of love. The object for which one moves is beauty. Hence the 
commotion in the universe is not without purpose. 
In the poem there is another important expression in which Iqbal speaks 
of time as a steed. In fact, it is this concept which brings his thought very close to 
the voluntarism of Schopenhauer and Nietzsche. The poem also comes close to 
the Darwinian concept of the ruthless struggle for existence which is going on 
everywhere in the world. Undoubtedly, the poem bears the traces of the vitalistic 
thought of the nineteenth century western thinkers. It is remarkable to note that 
in his poetry Iqbal assimilates the vitalistic and voluntaristic insights into his own 
personal vision of 'Ishq' (the Love) and 'Husn' (the Beauty). 
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The poem 'Koshish-e-Natamam' (The Endless Striving), though has a small 
canvas but is suffused with vitalistic thought. Everywhere Iqbal finds endless and 
objectless endeavours. For him, the essence of existence lies in endeavour and 
not in achievement. Undoubtedly, it is an expression of the theory of 'Karma' 
given by Lord Krishna in the 'Gita'. This theory is explicitly discernible in 
'Ghazaliyat' in which the poet says that human life may be short lived and 
momentary, yet it is nothing but action and movement. 
Like the first and second sections of the 'Bang-e-Dara' (Sound of Bells), the 
third section also exhibits Iqbal's vitalism potently. The poem 'Sitare' (Stars) is 
one of the representative poems, which expresses a vitalistic trend. The poet in 
the poem speaks that non-being is but only a means of bringing the being into 
consciousness. There is a star in the poem that trembles for fear of losing its 
being on the appearance of the moon or the sun. The poet consoles the 
trembling star by saying that the disappearance of one form brings about the 
appearance of another. The sun is born only when millions of stars lose their 
existence. Similarly the bud must disappear in order to bring the rose into being. 
Death is actually a form of life. Non-existence is a mirror that reflects existence. 
There is no peace in the universe. Everything is moving and changing, the only 
constant thing in the universe is inconstancy and change. 
In 'Do Sitarey' (Two Stars) Iqbal holds that separation, longing and desire 
exhibit law of nature. Union is illusory (illusive, unreal). Here Iqbal welcomes 
separation rather than union since union would bring about the death of desire, 
which is the essence of life. 'Goristan-e-Shahi' (Royal Graveyard), [which is a 
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poem which may be called Iqbal's version of Grey's 'Elegy Written in a Country 
Churchyard' though with a world of difference as the former has a royal 
churchyard and the latter a country churchyard, deals with the theme of rise and 
fall of nations. The poem begins with a contemplation of the death of the great. 
There is not even the least sign of life left here. This leads the poet to think of 
history and the rise and fall of nations. The substance of the poem lies in 
accepting change. In 'Shikwa' (Complaint), which is one of the most forceful 
poems of Iqbal, a complaint is made to God. The poet complains why God has 
turned his face from Muslims who were the most favoured 'Nation' once upon a 
time. He says that God has become Indifferent towards this community, though 
Muslims were the greatest champions of monotheism (the only true religion 
according to Iqbal). Iqbal indirectly seems to highlight two values in Islam- the 
idea of one God and the idea of the equality of human beings. In certain stanzas 
of the poem Iqbal, however, does introduce his favourite idea of Ishq or Love. In 
the stanza which begins with the line: "Wadiye-e-najad mein koh..." Iqbal seems 
to say that what the Muslim community has lost is 'Ishq' (love) or 
"S/7ot/q"(Passion). In Iqbal's thought, as we have aready discussed, Ishq is an 
expression of the vital energies of life. It is in this rather far-fetched way that the 
poem has its bearing on our quest for finding vitalistic elements. 
Iqbal treats even struggle and conflict as one of the dimensions of 
dynamism. His poem, 'Irteqa' (Progress) is one of his best expressions in this 
regard. The poem shows not only Iqbal's deep and profound philosophical vision 
but also his growing and maturing mind. He says that man should welcome and 
accept such a conflict because this is the essence of Islam. The fourth and fifth 
couplets of the poem 'Irteqa' are relevant from the point of view of Iqbal's 
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growing awareness of life's vital energies and their conflict with a hostile 
environment. The process of germination is difficult and arduous, however, in 
these couplets it is not the process itself which is in conflict but the conflict which 
it contains. Here the apparent intention of the poet is to communicate a sense of 
the dialectical nature of life. Incidentally, the poem draws his usage of dialectics 
from the conflict between life and its environment. 
Iqbal's 'Waldo Marhomma ki Yadd Main', which is an elegy written on the 
death of his mother, reveals that death is pervasive in the universe but life is 
much more persuasive than death. To him death is a rare entity in this universe 
while life is so abundant. He adds that man is so transcendent in his genius that 
death cannot bring about his end. Iqbal's glorification of man in this poem 
reminds us of Renaissance's humanism found in the plays of Marlowe, 
Shakespeare and the prose writings of Bacon and Montaigne. It is exhibited in the 
tenth stanza of the poem. Here Iqbal goes back to his image of the seed lying 
buried in the earth and struggling to germinate. The poet also speaks of the seed 
of a flowering tree lying buried in its grave and struggling to reveal itself and 
grow. In this way, he shows that death is nothing but a renewal of life. To a great 
extent, the poems show Iqbal's growing preoccupation with life. They are 
definitely a step forward in his march towards vitalism. It is important to note 
that vitalism in Iqbal comes from two different sources. The first source is his 
conscious encounter with the vitalistic thinkers of the West and the second is his 
temperamental vitalism and his urge to revive the Muslim spirit. 
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IqbaPs Major Poems 
Like his short poems, Iqbal's major poems too written at various stages of his 
development exhibit vitalistic trends. Iqbal's representative works, in the present 
context, are 'Saainama' {To Saai) 'Khizr-e-Rah' (The Torch Bearer) and the two 
collections of his poems, "Bal-e-Jibrail' (The Wings of Gabriel) and the Zarb-e-
Kalim' (The Staff of Moses). There Is a constant growth towards an ideal and 
greater deliberation and transmutation of experience into the symbolic modes of 
imaginative traditions. To some extent, there is no discontinuity of growth from 
'Bang-e-Darah' (Sound of Bells) to 'Bal-e-Jibraif (The Wings of Gabriel). 
'Saqinama' (To Saqi) is Iqbal's conspicuous effort to bring his philosophic 
poetic consciousness into the general apprehensive insight of life. This is not 
merely a poem but a vital document of faith in life as well as a hymn to life's 
abundant energies. Here Saqi is a divine agent, and his wine symbolizes the 
revelation of ultimate truth. The poem begins with a description of spring and an 
invocation to 'saqi' to give the poet a wine that would inspire him to reveal the 
secrets of eternity. It is noteworthy that the description of the spring is given in 
thoroughly vitalistic terms. The basic concern in the entire poem is the 
celebration of life which is vividly revealed in the opening verse. The poet shows 
that real blood runs through the veins of the rocks and stones. The mountain 
stream that moves down the rocks finds its way through the stony path and can 
pierce the breast of mountains [Appendix ll-(vii)]. Dealing with the objects of 
nature he adds that the birds bear the same feature of dynamism and that is 
why, they do not stay at one place. 
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Thus everywhere in nature, the poet discovers the manifestation of life. 
He holds that spring quickens the sense of life in everything "as sensation felt in 
the blood and felt along the heart, which are actually intimations of that cosmic 
principle of life which pulsates in everything in the universe" [Appendix ll-(viii)]. A 
remarkable description of the mountain river is given by Iqbal to show the 
rushing of the spirit of life through all obstructions, turns and twists. It symbolizes 
the onrushing movement of life beyond time towards self realization and 
transcendence. The poem later deals with social and historical change and the 
degeneration of Muslims. It also reveals Iqbal's lamentation over the condition of 
Indian Muslims in terms of losing the vital spark of life of which community is 
deprived. Religion, logic, theology and all the various approaches towards reality 
lack vital vision altogether. He says that Muslims have lost the vital impulse of 
love, that is according to Iqbal, the basis for existence. The poem has a kind of 
prayer addressed to the divine 'Saqi' (wine server) to inspire the poet's passion 
by giving him the old wine. The poet requests the divine 'Saqi' to spread his 
message in his community. Iqbal here invokes the vital classical spirit of Islam, 
which from antiquity endowed the Muslims with divine love, courage and frenzy. 
Iqbal demands from the Saqi to give 'Taufiq'for 'tarapne pharakne' (yearning and 
mobility). He also would like his own insights to be common in Muslim 
community and these include desire, questful nature, speculations of his privacy 
and imaginative and visionary glow of his mind. He calls his own heart a 
battlefield 'Razmgah-e-hayat' (Battle Field of Life) where inverse activity is taking 
place and the armies of doubt and illusions are approaching from different 
directions. Enriched by the vision of life, Iqbal, with all humility, declares this 
insight as his mere possessions. The fourth and the key stanza begin with a note 
of life that has incessant flow and rhythm in everything. 
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Philosophers have always regarded life as a kind of secret which could be 
discovered and stated in concrete terms. For Iqbal, life is concrete and manifests 
itself only through action. Creativity for Iqbal is a philosophical and poetic 
exploration of the origin and nature of life. The vitalist thinkers did not try to 
answer the question whether life is a form of matter or matter is a concealed 
form of life. Generally they do not take up this question. Iqbal being a theist and 
firm believer in the spirit of The Quran takes up this question and believes that 
matter Is a form of life or that matter originates in life. Life wants to transcend Its 
material form of existence. According to Iqbal, all existence is permitted by the 
same life and so, in a sense, all life is one. However, it manifests itself through 
multiplicity. Every manifestation of life is surprisingly unique and individual that 
finds expression in Nietzsche's theory of eternal recurrence. He accepts the world 
of matter 'Aab-o-GW in harmony with life as such. Iqbal, in addition, calls the 
world 'Butkhana-e-Shos/7q/oot' (an idol house of six directions). What he means 
by this phrase is that everything that appears in the world is an invocation of life 
and so the world is a house of idols. Iqbal believes that life is not something that 
was created once and for all at sometime in the past. The work of creation is a 
continuous process. In every object of nature, we can find an urge for life i.e. 
stars, lightening, mercury, silver, gold, flowers, thorns, deserts, trees and even in 
the eagle with its bloody claws. 
Pondering over the question of life, the poet reposes his faith in action. He 
rejects all stasis and prefers a life of action. To him, 'hazar' (rest) is an illusion and 
movement 'safar' a reality. He further says that life is not a mystery. It is 
embodied in the desire to have a flight that is activity. Death also does not affect 
movement of life as it survives among perils. Life is a continuous creative flow 
90 
Iqbal: A Re-assessment 
from origin to eternity. The poet also celebrates the concept of selfhood as a 
source of vitality and energy. The infinite nature of ego (Khudi) manifests Itself 
through and through. Life is a sword and ego is its cutting edge. The nature of ego 
as explained by Iqbal, in the sixth stanza (Appendix II), is of particular importance 
in relation to a vital apprehension of his philosophy of life He, summarizing Ego, 
says that Ego expresses itself in company as well in privacy; Ego has an infinite 
nature with no beginning and no end. It expresses itself through time. It is ever-
changing, though it always remains the same; it is without attributes but 
manifests through attributes of Nature. Ego has manifested itself in human form. 
Physical universe is not the proper habitat for the soul which is ever restless and 
longs for the Infinite. 
In Khizr-e-Rah we find a radical change that Iqbal's poetry underwent as 
we move towards what might be described as dynamic vitalism and something 
like the Quran's view of existentialism. Iqbal, in his poetic creations reflects and 
an effort to apprehend the deeper movement of the spirit. The poem begins with 
the imagery of stasis and quietude but against this silence of the outward scene 
the poet hides a world of restlessness within. In the simple pattern of the poem 
Iqbal weaves into the profound thematic quest for the secrets of eternity with 
the help of the prophet Khizr. In the legend, Khizr is the person who knows the 
way to the mysterious fount of life, a drink from whose waters is supposed to 
confer immortality on mortal man. The mist of the night may be the darkness of 
ignorance which is enlightened with the emergence of Khizr. The restlessness is 
certainly an indication of a step towards the discovery of the secrets that may 
revitalize the poet's faith and knowledge of life. The poet employs Khizr's 
explanations of questful nature, conflict of labour in capital and the decline of 
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Asian nations obliquely. Here the wandering is suggestive of life and movement 
and constant movement is a manifestation of ceaseless strife. It is glowing 
vitalism that reflects the idea of movement as the secret of eternal life and 
existence. Even Khizr, the poet's guide in the poem, is of great significance, as he 
is all the time on the move and his movement is not time bound. In his life there 
is no day or night, the day after or day before. So Khizr represents 
foreknowledge, insight, endless movement and freedom from time within time 
[Appendix il-(ix)]. 
The spirit of endless movement, a zeal and adventure for journey is well 
suited to the restless temperament of Iqbal. He too wishes to drink the water of 
knowledge and by spreading his knowledge and insight wishes to explore the 
substantial truth of life. The movement of Khizr symbolizes a peculiar passion and 
a keenness 'shouq' the stuff the poet is made of. As the wanderings of Khizr had 
a mission, Iqbal moves in the quest of changing the fate of the people of his 
community. The second answer of Khizr about the nature of life is of extreme 
relevance in the present context. According to Khizr [Appendix ll-(x)], life is above 
every consideration of profit and loss. It should not be measured by todays and 
tomorrows; rather it is ever-growing and everlasting. The condition of existence 
is not destiny or any preordained goal, but man's vital self-will and personal 
courage and effort to create his own world. Life always welcomes hardships as 
experienced by 'Kohkar\' (Farhad) to bring a milk canal out of the mountain. 
Slavery confines the possibilities of life's evolutionary flow while freedom 
enhances life's onrushing movement. Even within the mortal clay, man can enrich 
his ability to conquer. Out of mechanical existence man can breath his own life of 
infinite possibilities. Life has its own potential to rebuild and refashion its own 
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world. The need, according to Iqbal, (In the words of Khizr) is to realize and 
revitalize the potentialities of life. This invocation of Iqbal had a meaning and 
relevance for the people of India who were living a life of suffering and servitude 
during the British reign. Iqbal's later cry for action (Amal) is thoroughly a vitalistic 
stand against the stagnation mainly of Indian Muslims. Now it is obvious why 
Iqbal, the basis of whose philosophy was restlessness, exertion and originality, 
chose the eternally wandering Khizr, as his guide. Activity is essential for 
progress; it ever seeks ever-new goals and fresh objectives. Life must have a 
noble purpose which can even involve the ultimate sacrifice. S.A. Vahid rightly 
says that "Iqbal sings essentially of life. This gives to his poems the essential unity 
of theme. He weaves into the poetry those thrills of desire, those sprouts of 
emotion which arrest our imagination and fire with passion our simple 
experiences of life" (Vahid, 1958, pl37). 
It would be pertinent to note that Iqbal had harmonized western vitalistic 
thought with Islam. This harmonization is discernible in the poem, EK Falsafazada 
SyedZade Ke Naam. The poem evidently shows that for Iqbal vitalism constitutes 
the core of Islamic way of life. He seems to suggest that vitalistic insights are 
ultimately desired from or at least are analogous to the spirit of Islamic faith. 
Thus, for Iqbal there is no contradiction between the vitalistic philosophy of the 
West and Islam. 
This poem is extremely significant because it clearly manifests the nature 
of Iqbal's debt to vitalism and the other Western philosophers. This poem shows 
that contrary to popular belief, Iqbal did not move from Western thought to 
Islam. The truth of the matter is that the mature Iqbal is basically a believer of 
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Islam. He tries to discover the core and substance of Islamic thought and way of 
life. To him, the starting point is Islam. However, in the process of his discovery of 
Islam, Iqbal finds supports and reinforcement from vitalistic thought. Thus it is 
not a fact that vitalism was imposed by Iqbal on to the Islamic faith. Tbe truth is 
that he also found the Islamic faith consisting of a dynamic philosophy of life, and 
he found that the vitalistic trend in the Western thought of the nineteenth 
century is close to this basic Islamic vision of life. 
The poem 'llm-o-lshq' is based on the duality of reason and love though 
such dualism was present even in the early phase of Iqbal's poetry. We can find it 
in an early poem like 'Aqkl-o-Dil' (Reason and Heart) or 'Mohabbat' (Love). 
However, the main difference between Iqbal's concept of love of early poetry 
and that of later poetry is that in the poetry of the later period the concept of 
love has been given greater reliance and is more fully realized because of the 
support that it gets from Iqbal's vitalistic insights. 
The central idea of all ghazals in Bal-e-Jibriel (Wings of Gabriel) is that the 
root or origin of life can not be allowed to determine the end of life. The end of 
life is to be able to share the divine essence through the development of the self. 
He holds that every particle of dust is aspiring for the divine essence. In this 
collection, Iqbal's vitalism is deeply fused with Rumi's concept of spiritual 
evolution. The ultimate reality, according to the Quran', for Iqbal is spiritual and 
its life consists in its temporal activity. The celebration of human potentiality is 
found in ghazal 4, and the constant passion of love and desire is depicted as a 
human characteristic rare in angels and divine beings. In ghazal 14 Iqbal reflects 
his concept of life, saying that human destiny is not purely biological. Man can 
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transcend biology. Life may flourish in the world of 'Abo-o-gil' but this material 
world is not its goal. Iqbal does not seem to reject biology. He says that man may 
have a biological origin but his destiny is meta-biological. Such a view as 
expressed in the first couplet does not mean that Iqbal rejects vitalism to include 
a transcendental view of human destiny. It is, in fact, a progression of his 
cherished view. Shaw also endeavours to achieve a kind of transcendence and 
includes it in the preview of his concept of vitalism. In ghazal 26 Iqbal expresses 
the idea that man exists in nature and yet he is above nature. In ghazal 31 the 
essence of life for everything is to develop its selfhood. Everything in this 
universe aspires for change and every particle of dust longs to become God. In 
ghazal 33, Iqbal discloses what he does not like about Nietzsche's philosophy of 
life. The absence of God in Nietzsche's ideology is absolutely of no consequence 
for Iqbal. 
The poem titled lenin Khuda ke Huzoor Mein' is Iqbal's ruthless critique of 
the western civilization. The third couplet from the end is noteworthy. Here Iqbal 
is of the opinion that the culture of the West has got itself off from its roots in life 
and vitality. The glow that comes on the faces in the evening is not the colour of 
life. It Is either cosmetic or an artificial device. Thus we see that Iqbal criticizes 
western culture for its artificiality and for its up-rootedness from the organic life. 
« 
At this stage we can feel Iqbal's growing interest in and familiarity with the 
wholeness of life. Now his perception of life is gaining concreteness and 
philosophic maturity. We here find a very acute observation and evaluation of 
human situations and aspirations. Even a small poem lala-e-Sahra' shows his 
philosophy of selfhood. In the poem, the poet interrogates a flower symbolizing 
his own self. First, he asks the flower why it came into existence and then asks 
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himself why he is a solitary figure. The answer for both is the same. He says that 
the flower has a passion for being while he himself has a passion for individuality; 
the root of both is the same [Appendix ll-(xi)]. What brings vegetation into being 
is the same nature as what makes human beings individual. Thus growth of 
individualism or the growth of selfhood (Khudi) is a product of the same vitalistic 
process that brings lower forms of life into existence. This couplet shows that 
Iqbal's philosophy of selfhood or ego-hood totally reconciles with his vitalistic 
thought. 
Thus the poems 'Saqinama', 'Zamana', 'Farishte Adam Ka', 'Rooh-e-Arzee', 
'Jibrail-o-lblis' from the collections of 'Bal-e-Jibriel' enable Iqbal to attain the 
actual philosophic dimension of his poetic career and aspirations. The concepts, 
of love, nature, individuality, God, life, evolution and human creativity are the 
significant aspects which are pregnant with the concept of vitalism. 
Vitalistic Insigiits in iqbai*s Prose 
Like poetry, Iqbal's prose too reflects his literary importance as an 
outstanding thinker. W J Dowson aptly remarks: 
The great writers who command not a transient but age long 
reverence have usually proved their greatness In one or more of three 
ways their writings are personal confessions, that is, they are the 
ultimate and enduring records of the Individual soul, they possess the s 
eaet of style, by which we mean they are written in such a /brm that 
they illustrate. In a supreme degree the art and mastery of language 
or they express moral truths of etemal value [Dowson, 1978, p212]. 
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Judging Iqbal's writings by these standards we can safely evaluate every 
word written by him as the confession of a soul with a definite purpose to vitalize 
the whole community. His prose is a direct expression of the truth which he has 
conceived through either knowledge or intuition. Iqbal's philosophy finds a 
diffused and dispersed poetic glow in his poems while his prose reveals the fullest 
and most emphatic direct expression of his ideological development as a vitalist 
thinker. Nearly all the main concerns of Iqbal's writings get ample space and 
treatment in this prose. The noteworthy aspects of his prose in the present 
context are that they directly deal with the vitalistic mode of understanding. All 
the interpretations of Iqbal here fall very close to his vitalism. Before we make an 
attempt to analyse Iqbal's prose, it is important to note the western influences 
which Iqbal received during his stay at Cambridge, Germany, Paris and Berlin. 
These influences would certainly help us to frame a more coherent statement 
about his philosophy of life as reflected in his prose. 
In the first lecture 'Knowledge and Religious Experience', Iqbal begins by 
taking up an epistemological problem which is concerned with the theory of 
knowledge. He says that thought and intuition are not mutually exclusive. Initially 
the emphasis, which takes place in the lecture, is on the importance of thought 
and reason. This interest owes its origin to the fact that Iqbal wants to prove the 
anti-classical nature of The Quran's teachings. Iqbal rejects pure idealism and 
wants a fusion of thought and intuition. He says that the world is real and so 
believes in the objective existence of the external world. For him, the spirit of 
science is not antithetical to religion. He wants the stagnation of Muslim thought 
in the last five hundred years to be removed by contact with modern Europe. He 
explicitly says that the intellectual side of the modern Western culture resembles 
97 
Iqbal: A Re-assessment 
the teachings of The Quran. As Iqbal says "For European culture, on its 
'intellectual side, is only a further development of some of the most important 
phases of the culture of Islam" (Iqbal, The Reconstruction, Lecture I, p7). The 
whole discussion in this first lecture 'Knowledge and Religious Experience' is 
based on Iqbal's contention that thought and reasons too are capable of grasping 
the infinite. Iqbal upholds reason as one of the modes of apprehending Reality. 
He holds: "In its deeper movements, however, thought is capable of reaching on 
immanent infinite, in whose self unfolding movement the various finite concepts 
are merely moments" (The Reconstruction, Lecture I, p7). 
For Iqbal, Religion at the highest level is experience. Hence experience 
should be regarded as a means for unraveling the mysteries of religion. This view 
of religious development from faith through thought to discovery may not be 
universally true, but it is a fair picture of the religious life in general. Refuting the 
mystical identity of this religious experience, M. Abdul Haq writes: 
Religious experience is not however, confined to the extra-ordinary 
and the miraculous. One can experience God in a variety of ways 
in ordinary life with varying degrees of intensity. Viewed in this 
wider sense, religious experience Is not a specific dimension of life, 
but a higher and more intense way of living (Ansari, 77ie Iqbal 
Essays, p41). 
Islam insists that the material world is also a part of Reality and believes in 
the fusion of the ideal and the Real. "In its essence, life is a psychic activity and 
Reality is ultimately a rationally directed creative life, a self. Matter is not a static 
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thing but a movement. It is "a structure of events, possessing the character of 
continuous creative flow, which thought cuts into isolated immobility out of 
whose relations arise the concepts of space and time." Iqbal's view of time is 
mainly derived from Bergson. All three Bergson, Rumi and Iqbal viewed Reality as 
dynamic and creative. The very idea of the universe, as depicted in The Quran, is 
a ceaseless process where the Lord is capable of a further extension at His will. 
The idea that "He (God) adds to His creation what He wills" is directly derived 
from Bergson. Iqbal firmly believes that it is not a blocked universe, a finished 
product, immobile and incapable of change. He holds that "deep in its inner being 
lies, perhaps the dream of a new birth" (Ansari, 1994, p35). With the publication 
of Bergson's first book Time and Free Will in 1889, the age old materials and 
mechanistic conception of the universe became irrelevant and inadequate. He 
stood for the primacy of life and freedom of will. Iqbal too derived his main 
strength and philosophical orientation from this sensational discovery of Bergson 
and interpreted Islam in vitalistic terms. Not only Bergson but all the 
psychologists and biologists of that age believed "that life and mind are vitally 
different from inert matter and therefore need a different method of approach 
and treatment" (Dar, 1954, p39). In the divine scheme of things human beings 
are equally vital entities. Self expression and the pursuits of ideals are the basic 
elements of human nature. "Thus in his inmost being, man, as conceived by the 
Quran, is a creative activity, an ascending spirit who, in his onward march, rises 
from one state of being to another" {The Reconstruction, Lecture I, p2). 
Man's self will and initiative can solely evolve the inner richness of his 
being. When he ceases to feel this inward push of advancing life, then the spirit 
within him hardens into dead matter. This emphasis on will and action is 
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thoroughly vitalistic and aptly quoted in the Quran. "Verily God will not change 
the condition of men, till they change what is in themselves" (The Quran, 13:12). 
The divine is not a static being or an immovable thought; it is a dynamic will, a 
ceaseless activity. 
Iqbal recognizes validity of the objectivity of religious experience. 
According to him, the mystic state is not radically different from the normal state 
of consciousness. Iqbal rightly puts that mystic consciousness or experience 
cannot be directly communicated. These states are like thoughts or psychology 
later transmitted in form or content. Towards the end of this lecture on Religious 
Experience, Iqbal appears to be a pragmatist as well as an empiricist. Though he 
thinks that prophets and mystics also return to the normal level of experience, 
still he concludes it be "a purely psychological method. Therefore, it cannot 
explain religious passion as a form of knowledge" (The Reconstruction, Lecture I, 
p26). 
In the second lecture, 'The Philosophical Test of the Revelation of Religious 
Experience', Iqbal discusses the autonomous and independent nature of a 
particular region of experience known as religious experience. He commences 
this lecture by giving a summary of the well-known logical (non-experiential) 
argument for the existences of God; the cosmological, the teleological and the 
ontological arguments. Iqbal reflects on all of them. In the remaining portion of 
the lecture Iqbal goes on to discuss the autonomous region of experience known 
as religious experience. Iqbal believes that certain concepts pertaining to the laws 
of nature are irrelevant so far as life and consciousness are concerned. They are 
relevant to biological and psychological phenomena. Iqbal seems to believe that 
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the origin of life is spiritual and not physical. Here he is different from Bernard 
Shaw and other vitalist thinkers of the nineteenth century who believed that 
consciousness was a late product of evolution. Iqbal believes that life and 
consciousness are anterior to the physical and chemical processes to which they 
now are subjects. Later Iqbal seems to agree with Bergson's view that life, 
because of its spontaneity, creativity and unpredictability, fails outside the realm 
of necessity. It Is for this reason that science which takes necessity for granted, 
cannot comprehend life. According to Bergson, Reality is a free, unpredictable 
creative vital impetus which thought specializes and views as a plurality of things. 
Iqbal also appears to suggest that there is a discontinuity between lower and 
higher forms of life. The lower forms are amenable to mechanistic explanation. 
The scientists cannot concentrate attention only on the lower forms of life and 
ignore the higher forms of life. If the scientists study the higher forms of life, they 
may discover that life is not amenable to a mechanistic explanation. Thus for 
Iqbal there is a break between the higher and the lower forms of life. Such a view 
was not in harmony with the dominant modes of thought in the twentieth 
century in the west. Contrary to what Bergson believes Iqbal does not seem to 
believe in the duality of thought and instruction. He believes that thought is as 
organic as life. Both Burgson and Rumi in their zeal for intuition, tend to look 
down upon thought and intellect, while to Iqbal "the ultimate Reality is an 
organic unity in which thought and intuition have an equally important place... 
True love and true reason become identical" (Dar, 1954, p3). 
On the whole, Iqbal always appears to degrade reason and intellect in his 
poems right from the poems of 'Bang-e-Darah' (Sound of Bells) to the quatrains 
of 'Ar Mughan-e-Hijaz'. Iqbal, in spite of all the changes, always seems to sing 
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songs in praise of love and intuition. He seems to condemn reason for its inability 
to give the truth in its immediacy and wholeness. However, in the lectures, Iqbal 
appears to take up a different position saying that intuition can grasp Reality in 
its immediacy and wholeness, though through a different process. In his second 
lecture he says "its real function is to synthesize the elements of experience by 
employing categories suitable to the various levels which experience presents" 
(The Reconstruction, Lecture II, p52). Iqbal, therefore, rejects Bergson's concept 
of the duality of thought and intuition. He believes In their unity. In common 
language it is assumed that for Iqbal, future is an already created entity though 
not known to us. It can also be assumed that for him, God or some superhuman 
agency knows the future. He says: 
"Evolution means growth and growth Implies untold possibilities 
that cannot be foreseen. Ufe is history and history never repeats 
itself. Life consists In creative evolution, that is, a succession of 
absolutely heterogeneous, quite disparate, qualitative changes. 
He adds that "Life and Nature must be understood as a living, 
ever growing vital organism whose growth has no final extemal 
limits" (Dar, 1954, p43). 
He tries to link man, nature and God into a kind of unity In order to 
remove all sense of alienation which is discernible in post-lqbalian literature. 
Iqbal personally tends to think that time Is an essential element of Reality. Real 
time Is pure duration and real apprehension of Reality comes from within only. 
Ultimate Reality, an Absolute Ego, is a rationally directed creative life. To 
apprehend the true nature of life and reality we can only rely upon a vital view of 
life while intuition reveals life as centralizing ego. For Iqbal the ultimate nature of 
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Reality is spiritual. Religion takes a more practical view of life with a close contact 
with the living experience. Intellect motivates a theoretical view of life only as a 
philosophy. Thus we can safely argue that even religious spirit for Iqbal is a vital 
mode of association with life. The concept of Reality, Time, God, Universe and 
even prayer as an attitude of mind are vitalistic approaches to the 
reinterpretation of religious ideas in Islam or with a revitalized explanation of The 
Quran. 
In his third lecture, 'The Conception of God and the Meaning of Prayer' 
Iqbal gives a vitalistic garb to the concept of God. He emphatically puts God in 
terms of a rationally directed creative. Will, Ultimate Ego, which 'The Quran' 
describes with the name of Allah. Iqbal successfully combines the Quranic 
conception of God with purely intellectual insight in the light of scientific 
interpretation. To reconstruct the religious viewpoint regarding the nature of 
God, Iqbal even analyses God's infinity. For Iqbal, God is creativity, knowledge, 
omnipotence and eternity. 
To elaborate the creative act of God we cannot merely describe Him as the 
maker or the spectator in the act of creation. God's free creative energy is often 
restricted by thought to interpret in time, space and matter .quoting Professor 
Eddington's Space Time and Gravitation, Iqbal tries to collaborate his 
philosophical view that "the continuity of God's creative act is broken up into the 
plurality by intellect in its attempt to apprehend it" (Iqbal, The Reconstruction, 
Lecture II, p66). 
Thus the basic attempt of Iqbal is to reconcile science with religion. The real 
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question is how the creative activity of God works. And the answer to this 
question is that it proceeds through the creation of Egos of varying intensities 
and magnitudes. Thus Iqbal's account of creation is what he himself calls a 
spiritual pluralism of a spiritual version of Ashairite {school of thoughts) atomism. 
Iqbal refuses to believe and accept the idea of duality of soul and matter. He 
believes that there is a single order of atoms. 
So far as the concept of Time is concerned, Iqbal believes that the Ego has 
a dual existence. Partly it exists in eternity or non-successional changes and partly 
in serial time. Iqbal also believes that serial time is organically related to eternity 
in the sense that it is a measure of non-successional changes. His belief is rather 
paradoxical. He believes in both subjective or psychological concept of time as 
well as its objective mathematical concept. 
About God he says that God is the Ego that 'knows' and is also the ground 
of the being which is 'known'. The knowledge about God or omniscience is not 
discursive but intuitive. "We actually possess no word to express the kind of 
knowledge which is also creative of its object" (Iqbal, The Reconstruction, Lecture 
III, p78). God's sense of a single indivisible act of perception makes Him the all 
knowing being. To put Divine Knowledge as a 'living creative activity', Iqbal 
adheres to the main vitalistic core of apprehension of reality. God's knowledge 
works in an open possibility. If the knowledge works in an arena of 
predetermined order of events then there is no scope for novelty and initiation. 
"The objects of Divine will can only be possibilities and actualities since will loses 
its character if everything is preordiained (Iqbal, The Reconstruction, 1944, 
Lecture II, p66). Iqbal seems to be creating God in his own image. Divine 
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omnipotence is related to Divine knowledge. God's omnipotence or strength and 
power have a double interpretation of goodness, evil and pain. 
Iqbal deals with the idea of Eternity in a new and innovative style. The 
legend of Fall, according to him, has a fresh Quranic interpretation. The first act 
of disobedience of man was also his first act of 'free choice.' Jannat {Paradise) is a 
state of mind that falls in the stage of evolution from simple consciousness to self 
consciousness. Iqbal celebrates and establishes man's superiority over angels in 
his Persian poem 'Taskheer-e-Fitrat' (Conquest of Nature) and Urdu poem 
'Farishte Adamka/ fAngels Felicitate Man). Iqbal continues to explore man's 
freedom of action and his immortality. Further he writes that man's individuality 
is not destroyed after death. However, "Personal immortality... is not ours as of 
right, it is to be achieved by personal effort" (Ansari, 1978, p60). Life has an 
irresistible desire to achieve a kind of collective immortality by self multiplication. 
In the concluding section of this lecture Iqbal attempts to analyse the actual 
motive of prayer and discusses a vital meaning of it. Prayer is instinctive in its 
origin. There is nothing mystical about it. 
"Prayer as a means for spiritual illumination is a normal vital act 
by which the little island of our personality suddenly discovers its 
situation in a larger whole of life." Iqbal gives a cognitive 
approach to prayer and thus establishes that all searches for 
knowledge are essentially a form of prayer which provides a 
vision for the spiritual expansion of humanity. Prayer, then, 
whether individual or associative, is an expression of man's inner 
yearning for a response in the awful silence of the universe (Iqbal, 
77je Reconstruct/on, Lecture IV, pll9). 
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The real spirit of prayer is full of vitalism and Its manifestation is equally vital in 
its approach and apprehension. Collective prayer not only suggests a social unity 
but demolishes all barriers between man and man. Thus we see that the act of 
prayer either in solitude or in assembly leads us towards a unique kind of inner 
freedom rather than to be envisaged as a mere mechanical gesture performed in 
a set Islamic pattern. 
In his next lecture entitled The Human Ego: His Freedom and Immortality', 
Iqbal has his own interpretation of Ego and his philosophy of Ego centers around 
the emphasis on the individuality and uniqueness of man. The Quran also reflects 
the same idea of freedom and individuality of man which Iqbal accepted at his 
own peril. Egohood, according to Iqbal, is the unity of human consciousness and 
the center of all conscious experience. Ego is not temporally or spatially bound. 
Unity of Ego is characterized by privacy. Devotional Sufism tried to understand 
the meaning of this inner experience and attempted to reach to the nature of the 
Real. The religious life of Islam reached its culmination and this is expressed in 
the well-known words of Allah "I am the Creative Truth". Iqbal thinks that 
consciously Allah was anticipating Iqbal's own philosophy of Egohood. By saying 
'Anal Haq' Allah was affirming the reality and permanence of the man's Ego in a 
more profound personality. Iqbal's philosophy of Ego stood against the 
stagnation of Muslim Sufism and the theological thought of the past. Iqbal's 
attempt was to rethink the whole system of Islam without completely breaking 
from the past. When we come across the vital motive behind this philosophy, we 
realize in the words of Alam Khundmiri that "vitalistic philosophy inspired him 
not because it is a better scientific philosophic interpretation of reality but 
because it could accommodate his passion for world transformation" (Ansari, 
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1978, p92). 
According to William James, Ego is the continuity of personal feeling beneath 
or through the flow of thoughts. Iqbal rejects James theory of the flow of 
consciousness or stream of thought. According to Iqbal, the Ego gets inversed 
into very act of willing, judging and perceiving. Iqbal does not believe in the 
popular conception of the soul presented by Imam Ghazali that the soul is an 
indivisible and immutable substance virtually independent of the body. An inner 
experience of man is a form of directive energy or attitude towards Ego. Thus the 
essence of the Ego can be understood and appreciated in personal judgments, 
will, attitudes, aims and aspirations. Body, as Iqbal believes, cannot exist in an 
absolute void. It is a system of acts like Ego. Here Iqbal establishes that 
materiality itself is capable of evolving into mentality. Ego is directive control and 
guidance. Thus the Ego is a free personal causality. The causality in nature is an 
Imposition of the nature in Ego. 
Iqbal's interpretation of Iman (Faith), as that of prayer and Ego, is through 
and through in vitalistic terms, prayer in Islam is the Ego's escape from 
mechanism to freedom. The vital way of appropriating the universe is what the 
Quran describes as 'Iman' (Faith) (Ansari, 1978, p62). At certain moments 
ordinary and familiar things are de-familiarized and the inner reality of the object 
enters one's ego. Such an experience would be called Rare Experience because in 
such experience, familiarity is lifted. The faith engendered by such experience is 
'Iman'. Iqbal's concept of Universe experience makes the finite ego embrace the 
infinite ego. It would not be an exaggeration to say that not only Iqbal's 
philosophy of ego but his entire interpretation of Islam and 'the Quran' is in 
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vitalistic terms. He holds: "The increasing reward of man consists in his gradual 
growth of self possession, in uniqueness and intensity of his activity as an Ego. 
Even the Scheme of universal destruction, immediately preceding the Day of 
Judgment cannot affect the perfect column of a full grown Ego" (Iqbal, Lecture IV, 
Page 109). Iqbal thinks that the human Ego by its own choice can become a part 
of the meaning of the universe. This meaning of the universe is repeated in his 
prose. He indirectly suggests that the universe has meaning and the limited ego 
can become a part of this grand design. Iqbal insists throughout that life is action 
not thought and suggests that the universe is purposive and has a meaning. It 
comes very close to Shaw's vision of ultimate things at the very end of Back to 
Mathuselah. Throughout, Shaw insists that the end of life is contemplation and 
the ultimate thought will eliminate materially and will become disembodied. All 
this suggests that in Shavian scheme of things also, the universe is meaningful. 
Iqbal also associated the concept of Ideal or Perfect Man— Mard-e-
Momin— (Superman^ with the idea of Ego hood or its personal freedom. True 
infinity is not in extensity but in intensity. Even the very idea of an ideal man is 
based on the vitalistic thought of personal will and freedom. It is not the right of 
a human being to achieve personal immortality, but only through 'personal 
effort' one can reach the target. 
Iqbal does not make any distinction between time and eternity, between 
this world and the world beyond. The survival of the strong Ego after the shock of 
physical dissolution would be a part of the ego's present existence. For both 
terms of existence, Iqbal has the same thing to say. Every act of a free ego 
creates a new situation and thus offers further opportunities of creative 
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unfolding. 
'Is Religion Possible' is the last and the most lucid and fascinating lecture 
delivered by Iqbal where he reveals that religious life can be divided into three 
periods i.e. 'Faith', 'Thought' and 'Discovery'. At the third stage, religion is no 
longer an intellectual edifice. It is vitalized and is a source of life and power. 
Iqbal's concept of the highest stage of religion is given in vitalistic terms. Iqbal 
believes that the normal experience is not the only mode of experience. In 
normal experience we remain secluded and the deeper recesses of our own 
being remain inaccessible to us. We conceptualize reality in the normal mode of 
experience. In the highest mode of religious experience (which is not normal 
experience) we get to know the Ego as an Individual deeper than his conceptually 
describable habitual selfhood. The highest form of religious experience is not a 
conceptually manageable intellectual fact, it is a vital fact. It is indeed an 
invigorbing act. It is thus quite clear that Iqbal conceives the highest kind of 
religious experience (when we experience the most real) in vitalistic terms. 
The basic question raised in this lecture is about the possibility of the 
highest form of religion. Iqbal's main argument is that there are potential types of 
consciousness close to normal consciousness. If these potential forms of 
consciousness are real, religion becomes possible. Iqbal thus links up religion with 
experience, though such an experience is exceptional rather than normal. He 
keeps in view the need of religion for human betterment and rejects its ritualistic 
mode that limits it to only priesthood. The modern world is in need of biological 
renewal. And religion, which in its higher manifestation is neither dogma nor 
priesthood nor ritual, can alone ethnically prepare the modern man for the 
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burden of this great responsibility. The advancement of modern science 
necessarily involves and restores to him that attitude of faith which makes him 
capable of winning a personality here and retaining it hereafter (Iqbal, Lecture 
VI). The concluding portion of this lecture is a commitment that religion is a vital 
act that rejects the finality of intellectualism. The final act is not an intellectual 
act, but a vital act which deepens the whole being of the Ego, and sharpens the 
believer's will with the creative assurance that the world is not something to be 
merely seen or known through concepts, but something to be made and remade 
by continuous action. It is a moment of supreme bliss and also a moment of the 
greatest trial for the Ego. 
Vitalistic Element in Iqbal's Persian Poetry 
Iqbal, who was known for his Urdu verse, started writing in Persian also 
after 1905. It is rather surprising that Iqbal learnt Arabic as a language 
systematically but never used it as a medium for the expression of his ideas. He 
had a passion for Persian. His letter written to Ghulam Qader establishes this fact 
in which he says, "I am more inclined towards Persian and the reason is that I 
cannot express my heart's burning (Vil Ka Bukhar') as effectively in Urdu as I can 
in Persian. Iqbal accepted the traditional pattern of poetry." Iqbal, with the 
Persian rigidity of form and matter and with the touch of his genius, took it one 
stage further. While remaining absolutely true to pattern and image, he gave the 
traditional form a new meaning by making it express his individual message. He 
wrote Persian poetry with superb craftsmanship and his extensive study of the 
works of Rumi, Ghazali, Firdausi, Ghalib and Khusrau helped him a lot in his 
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effort. In the limited canvas of the present study, it is not possible to bring into 
focus all the Persian works of Iqbal. In the present attempt some notable poems 
have been studied in order to show the poet's preoccupation with vitalism as a 
philosophic attitude. The Persian poems which have been selected for the 
present purpose are 'Payame-e-Mashriq, ' Asrar-e-Khudi' and 'Taskhir-e-Fitrat'. 
Iqbal wrote his first celebrated work 'Asrar-e-Khudi' in 1915 and with this he 
started the trend in Persian writings. The vital spirit of 'Asrar-e-Khudi' was 
completely missed by the then people as Sufistic cult was the main religious 
philosophy of Islam those days. His poem is a vitalistic celebration of human 
selfhood and its place in the universal order of things. In the prologue or the 
invocation, Iqbal addresses Rumi to drink 'love's pure wine', which reflects an 
evolutionary instinct of life. Iqbal while writing 'My being was an unfinished 
statue', talks about selfhood. He holds that the role of love in strengthening 
selfhood is vitalistic in essence and appeal. He poeticized this idea in the 
following way:"The self rises, kindles, falls, grows, breathes, burns shines, walks 
and flies the spaciousness of time in its arena. For the sake of a single rose it 
destroys a hundred rose gardens" (Iqbal, Asrar_e_Khudi, 1915). The symbol of 
love here is not the traditional one as used by classical Persian poets. Rather it is 
a more creative passion in Iqbal that enriches one's existence and helps one to 
devise oneself as a perfect Man 'Mard-e-Momir)'. He opines that 'Ishq' or Love 
strengthens one's being and removes all traces of weaknesses. 
Another important Persian poem of Iqbal is 'Payam-e-Mashriq (Message of 
the East)', (1922) which was intended as a response of the East to Goethe's West-
Estlicher Divan. It reflects Iqbal's serious and constant concern with the human 
situation in the phenomenal world. His main Islamic concerns led him to frame an 
11 
Iqbal: A Re-assessment 
optimistic and vitalistic view of life whicii was later more philosophically oriented 
by his close and careful reading of the western literature and thought. Iqbal 
successfully assimilates the eastern impulse and warmth to underline his most 
personal themes and philosophical attitudes about human creativity and the 
universal recognition of It. Iqbal's next poem'Taskhir-e-Fitrat' (The Conquest of 
Nature) which is divided into five sections, has an evolutionary theme of the life 
of human being from its very origin. The first section is called 'Vilad-e-dlam' (Birth 
of Adam) in which Man represents a higher stage in the evolution of life, with a 
remarkable distinguishing appreciation and passion for beauty. Here Iqbal like 
Bernard Shaw, believes in the evolutionary growth of man. However in Iqbal, 
appreciation of Beauty and its sense perception is man's distinguishing mark, 
while Shaw has no passion for beauty. 
The basic assumption underlying vitalism is that life undergoes a process 
of evolution and man is the highest manifestation of life. His advent into the 
Universe signifies the introduction of self consciousness, passion, feeling for truth 
and the desire to probe into the mysteries of life. Other parts of the poem are 
'Inkar-e-lblis' (Satan's Refusal), 'Aqva-e-Adam' (Adam's Temptation) 'Subh-e-
Quyamaf (the Day of Judgement) which bear vitalistic trends. In the following 
stanza, Satan refers to incomplete burning, which is evidently Iqbal's dynamism 
exhibited in 'Subh-e-Quyamat: 
"How good it is to be all incomplete buming and all desire and pain/ 
I have given away all certainties to doubt because i am a martyr in 
the path of quest interacts". ( Taskheer-e-Fitrat) 
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In the fourth part man speaks, after being expelled from Paradise, of the same 
dynamism':" How good it is to spend life all in action and to melt the heart of the 
mountains, the desert and the mountains and forest" (Iqbal, Taskheer-e-Fitrat). 
He adds: 
"Vou do not know till that desire dies because of union. 
What is etemal life? Incomplete burning" 
(Iqbal, Taskheer_e_Fitmt) 
The above mentioned stanzas establish the fact that Man can conquer nature 
only through the agency of Satan. Undoubtedly, the stanzas are pregnant with 
vitalistic trends. Apart from 'Payam-e-Mashriq' (1923) and 'Asrar-e-Khudi' (1915), 
/qbal wrote a bulk of work in Persian which includes Gulshan-e-Raaz-e-Jadid, 
Javed Namah (1932), Musafir, Bandgi Noma, Pasche-Bayed Kard, Armughan-e-
Hijaz(1930), Aywan_e_Sharq (1936), Zabur-e-Ajam (1927) and Ramuz-e-Bekhudi 
(1917). An analysis of his poems shows that religion without vitality, and strength 
of action, is mere philosophy, the practical aspect of religion, makes a man 
complete and more concrete in his approach to life and its associations. 
Iqbal's early poems show his unconscious movement towards action, 
vitality and dynamism though consciously he was inclined towards neo-Platonic 
idealism. However, these early poems seem to be traditional in content and style 
and lack maturity and a philosophic content of the later poetry but still this early 
phase of his poetic career is significant because it does convey his sense of 
creative urge for life. These poems clearly reflect his personality and dynamism. A 
brief analysis of his early poetry has been made in order to show a traditional 
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fervor. Besides, an effort has also been made to underline the dynamic imagery. 
His early poetry reflects how he was drawn to a half vitalistic and dynamic 
apprehension of life. As a creative artist, Iqbal was born for and committed to a 
special mission, which is discernible in his poetry and prose where he talks about 
creation and its metaphysical destiny in vitalistic pattern. 
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Conclusion 
Summing up the discussion on vitalism pertaining to two of the 
literary giants - Shaw and Iqbal is an onerous task in itself. However, it would 
be worthwhile here to briefly analyse the points discussed in the preceding 
chapters. 
A cursive glance would point out to the similarities as well as those 
aspects on which these two writers differ. These shall be taken up in this 
chapter in due course. 
Shaw championed the cause of creative evolution. The Darwinian 
'onslaught' played a major role in shaking his faith in the traditional beliefs of 
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Christianity. It needs to be mentioned here however, that his incisive mind did 
fill up with a religions philosophy of sorts and he himself gave a proper (and a 
logical, according to Shaw himself) shape to it. 
One can discern at least a couple of reasons for Shaw in acquiring his 
serious as well as sensitive philosophical 'bias' - firstly from his absence of 
faith in Christianity, and secondly, a search for the alternatives. Despite the 
personal problems in his early life, Shaw to his credit never compromised on 
searching for fresh avenues of hope and knowledge. And his vast study and 
thirst for acquiring knowledge gave an added impetus to enable him to reach 
his objectives. Here his indebtedness to philosophers like Marx, Lamarck, 
Schopenhauer, Bergson and Nietzsche must be acknowledged. He was also 
greatly influenced by Banyan, Shelley and Blake, but Shaw remained firm in his 
convictions about the efficacy of reason and common sense. 
Shaw believed in the idea of evolution and 'inner education' as a means 
of transforming oneself. The characters in his plays undergo a gradual 
evolution through the passage of time and incident. Here one can recall the 
specific instances of Raina in Arms and the Man changing her views on war and 
romance and ultimately preferring Bluntchli over Sergius. Candida too does a 
dramatic turn around when she spurns the romantic advances of marchbank 
ft 
and returns back to her husband. Other such instances are also quite evident in 
Shaw's plays that go on to prove that his philosophic concern is vitalistic in 
both the biological as well as metabiological apprehension of the reality. 
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Shaw's ultimate objective was to attain perfection in human beings 
rather than becoming depressed on seeing the sorry plight of man, he worked 
for his (man's) emancipation and rendered an everlasting service to humanity 
through his philosophy so well enunciated in his plays -Man and Superman and 
Back to Methuselah which back his theories to the hilt. He can be, and rightfully 
so, described as a dedicated precursor of the idea of Creative Will. He 
discovered life as the ultimate vital reality in the universe. His denial of the 
claims of human beings as special creation of God was even Indicated by 
scientists towards the end of the eighteenth century. He consistently worked 
on the theme of Creative Evolution of life as the religion of human existence. 
Now for a discussion on Iqbal - Iqbal's trip to Europe for higher studies 
was the defining moment of his life. Hitherto the muslim community in India 
was so to say 'reeling' under the impact of the sufi movement showing no sign 
of any Intellectual, cultural and scientific advancement. Iqbal took it upon him 
to work tirelessly for the benefit of the Muslim community. So that they 
become at par with the modern times. His western education enabled him to 
arrive at a more vital interpretation of The Quran. The prevailing Ideas of 
Suf ism seemed to him to be the stumbling block towards attaining the path of 
dynamism. Besides, they were against the very spirit of The Quran as well. It 
can be rightfully averred that Iqbal paved the path for the wholeness of 
Muslim 'vision' of life. He emerge with a vital apprehension of the energetic 
mode of existence. He has a positive attitude towards life and his son Jawed 
Iqbal too, in his biography Zinda Rud corroborates this by citing various 
examples from his father's life. 
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Iqbal says "when I am no longer there, these people will read my poems 
and say: A lucid man has shaken the world" (Extract- Iqbal's letter to Ised 
Wegehest, 1961). This us amply demonstrative of the fact that he was 
conscious of this Herculean task which he had undertaken for the 
advancement of his community. 
It must be admitted however that Iqbal was basically against those 
concepts of Sufism which negated the cause of advancement of the Muslims. 
According to him, there are also rays of optimism in the suf istic order which is 
dynamic, pragmatic and inspired by spiritual vision. In Zarb-e-Kalim he says 
"Submissiveness, slavery and eternal disappointments if these are the 
attributes of mysticism, (I am afraid) you will have to invent a new Islam" 
(Iqbal, Zarb-e-Ka\im). His main focus was to propound a philosophy of life and 
action and not accept anything which was fatal to the cause of the muslim 
upliftment. His poems clearly reflect the notion that he was drawn to the 
vitalistic and dynamic apprehension of life. 
Almost all the collections of his poems Bang-e-Dara, Baal-e-JIbreel and 
Zarb-e-Kalim etc reveal his creative urge to interpret life. They succeed in 
unmasking his urge for freedom, knowledge and light in this world. Thus we 
can say that both Shaw and Iqbal discovered in vitalism a liberating agent. 
These are a number of other similarities as well in the way both have 
expounded their philosophy of life. Both believed in the active apprehensions 
of the universe where life is not merely a biological affair rather they had 
common belief in the metaphysical destiny of life. Both negate the theory of 
destiny-oriented, wilNess existence. Iqbal based his ideas on Islam and put a 
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vitalistic import in them. Similarly Shaw used Christian myths and legends and 
puts vitalistically-oriented meaning into them. Both agree to a certain degree 
that thinking and believing in future makes one more careful and responsible. 
Furthermore, both Shaw and Iqbai attacked the formal, institutionalized 
religion. Both reached out for perfection in human (Superman and Mard-e-
momin, respectively) All in all, we can say that the thematic concerns in both 
were vitalistic. The biological, economic and metabiological themes are 
suffused with vitalistic insights. 
However it would be interesting as well as noteworthy to delve on 
certain dissimilarities or points of differences as well in both Shaw and Iqbal. 
To begin with, their entire social, historical, political backgrounds as well as 
personal experiences were different. Both had different contents and 
purposes to utilize their knowledge. At a more literary level, we can say that 
the modes of writings and mediums of expressions were different. While Shaw 
was essentially a playwright, Iqbal used poetry as the medium to propound his 
philosophy. The theory of will has been expressed differently. While for Shaw 
it was life force. Iqbal lays stress on intuition and love while Shaw primarily 
focused on reason and common sense. 
However a very major point of difference in both is that while Shaw 
transcends and rejects the confines of his inherited religion (Christianity) 
Iqbal tries to assimilate vitalistic aspects of the religious thoughts of islam. 
While Shaw becomes universal and cosmopolitan, Iqbal attempts to revitalize 
Islamic thoughts with the help of Bergsonian metaphysics. Another 
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noteworthy feature is that while Iqbal glorified 'man of action' and 'live 
dangerously' ideas of Nietzsche. Shaw emphasized 'sing not of arms and 
heroes' but philosophical man (i.e. man of thought). In other words, we can 
say that Shaw prefers a life of contemplation while Iqbal favors a life of action. 
The primary focus of life is contemplation and human destiny is striving 
towards a life of eternal contemplation. Shaw thinks eternity is nothing but 
contemplation. He envisages a time when there will be contemplation without 
contemplator, thought without thinker, Shavian idea is difficult to 
comprehend. It is nothing but mysticism. Shavian position of rationality 
ultimately fuses Into mysticism. Iqbal, on the other hand, believes in the 
creative energy of man (amal) to overcome all obstacles. 
These are some of points of contradiction between Shaw and Iqbal. 
In the final analysis we can say that Iqbal's works are as popular today 
as when they were written. Some aspects of his writings - phrases, diction etc 
heavily impregnated with philosophical overtones have engaged a world-wide 
readership all though the decades. The readers relish his works for their deep 
philosophical contents which infuses in them a sophistication that necessitates 
their appraisal at a deeper level. The subtleties of his ideas provide the readers 
an opportunity to exercise his mental acuity in decoding the obliquely 
presented thoughts; and he (the reader) enjoys a splendid mental feast. 
Shaw prefers to be guided by common sense rather than by lofty 
dogmas, inflated ideas and false beliefs. His position among the British writers 
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remains uncontentious. His unorthodox treatment of novel themes made him 
stand out in the literary circles. His work has futuristic realization of things and 
he has mapped structural changes in the society at a futuristic level. Also, he 
did not have any creative limitations 
We can conclude by saying that Shaw and Iqbal viewed not merely as 
masterly craftsmen, but as those who shall have an influential presence in 
literature for ages to come. 
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Appendix I 
Jugnu 
Mauj-e- Dariya 
Saqinama 
Bang-e-Darah 
Zarb-e-Kalim 
Bal-e-Jibrail 
Abr-e-Kohsar 
Kohkan 
Khuftgane Khak se Iftisar 
Sham-o-Parwana 
Sada-e-Dard 
Mah-e-Nau 
Zulmat Sarapa 
Saaz znd Soz 
Shikwa 
Jawab-e-Shikwa 
Irteqa 
Kufr 
AR-Mughan-e-Hijaz 
AnI Haq 
Iman 
Mard-e-Momin 
Clow worm. 
The waves of river. 
To Saqi (Ralph Russel, Shamsur 
Rahman and other translated versions 
The Sound of Bells. 
TheStaff of Moses. 
The Wings of Gabriel. 
The Cloud over the Mountain Peak. 
Digger of Mountains. 
Questioning the Buried. 
The Candle and the Moth. 
The Echo of Pain. 
The New Moon. 
The Complete Darkness. 
The Music, The Song. 
Grievance, Petition, Beseech, Appear. 
Rejoinder, repose. 
: The evolution. 
: Infidelity. 
: The Gift of Hijaz. 
: 1 am the Truth. 
: Faith. 
The Perfect Man, Superman. 
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Kh/zr-e-Rah 
Taufiq 
Zinda Rud 
Tarapna 
Razm-e-gahe-Hayat 
Lal-e-Sehra 
Rooh-e-arzee 
Zabur-e-Aj'am 
The Torch Bearer, The leader 
Grace, Completion of one's wishes. 
Guidance of God. 
The stream of life, the eternal flow. 
Writhe, Squirm. 
The battlefield of life. 
The flower of the desert. 
The transient spirit. 
The Holy Book of Ajam (Non-Arab). 
(Ajam is a term used for non Arab races 
and it means 'the dumb'. Arabs prouded 
themselves for their eloquence so much 
that they called the Non-Arabs dumb.) 
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Appendix-ll 
j>\M^A[j}/ih/0^ (i) 
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